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PREFATORY NOTE 


The distinctive character of the sacred land Utkala, from time 
immorial has been eulogised by the Puranas, where people of 
religious bent of mind inhabit and where in profusion are noticed 
holy temples, Stiipas, Viharas, mountains and rivers and above all, 
which has turned out to be one of the best Tirthas, because of the 
gracious presence of Lord Jagannatha. Accordingly the Brahma- 
purdna places on record some such cases of speciality thus : 


dego’sau puyyasilanam gunaih sarvair alamkrtah. 
santi tirthani punyani punyany AayatanAni ca / 
utkale tu munisrestha veditavyani tani vai // 

ok * * 
nakgatranam yatha somah sarasam sagaro yatha / 
tatha samastatirthanam varistham purugottamam // 

The entire activitis of the people of Orissa—social, cultural and 
religious, are Purugottama-oriented in the true sense of the term. 
People in general, now, as in ancient days ; feel elated that they are 
privileged to live in Urtkala, to be blessed by the presence of 
Purusottama : 

aste tatra svayam devo muktidah purugottamah / 
ye vasanty utkale kgetre punye Sri-purusottqme | 
saphalam jivitaim tegam utkalanam sumedhasam // 


The religious history of India, at least in respect of the deities, is’ 
characterised by complexities. There are very few deities who have 
been able to retain their characteristics uniformly in their evolutio- 
nary stages. In course of time, we find in them imprints of several 
cultures cf different ages. Where the deity is not distinctly mentioned 
in the Srutis, the controversies cropping up are many. The 
Puranas often are not uniform in their form and contents. As Lord 
Jagannitha is Purdna-based, the history of the Lord is a victim to 
indistinctness, which has been supplemented and augmented by 
several other factors, religious, social, anthropological and what 
not. It is to find outa meaningful solution to the problems 
connected with the cult of Jagannatha that the Institute of Orissan 
Culture has taken up a prompt initiative to organise a Three-day 
Seminar of experts in the field of different disciplines, whose dedi- 
cated researches are sure to shed new flood of lights on this topic. 


The Institute of Orissan Culture, within its very moderate means 
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has endeavoured to organise successful seminars on the Ramdyana 
Mahabharata, Bhagavata and Saivism earlier and the papers contri- 
buted there in the Seminars were published in the form of books. 

The seminar on the Studies in the cult of Jagannatha has been 
patronised by the Ministry of Human Resource Development, 
Government of India, as also by the Ministry of Culture, Government 
of Orissa for which the Directorof the Institute expresses gratefulness. 

The papers presented in the seminars will speak for the quality 
of the book and attempts have been made to look at the question 
from all the possible angles of vision. 

Lord Jagannatha enshrined at Puri is no more a mere monument 
for religious worship by the Hindus. Jt has been a rich and fasci- 
nating prospect for the researchers and scbolars, actively engaged in 
the study of the cult of Jagannatha and its impact on the socio- 
economic and religious life of the Indian people. Its histriocity, com- 
plex iconography, intricate campus activities, temple chronicles, pan- 
lndianism with regard to heterogeneous religious practices and the 
administrative net-work etc. have opened up. newer avenues for 
inter-disciplinary research. 

The Jagannatha-cult is neither a novel concept nor a new philo- 
sophby of religion. It is an experince that shapes the attitude of 
man towards better community-living and towards of many a 
vexing problem of life. fn a wider sense, it is universal religion 

: that alienates none, but embraces all into its fold, for it transcends 
all artificial barriers—racial, communal or sectarian. 


The Trinity installed on a massive throne, the Ratna- Vedi or Ratna 
Simhasana in the sanctum sanctorum has evoked divergent spiritual 
responses and discursive speculations in the minds of the devout and 
the critic. Attempts have been made to credit the Queer-shaped 
Trinity to the Triratna of the Buddbistic school, or the Jeena or 
Tirthankara of the Jaina faith or the Pranava of the Yogic School 
manifested in ingenious symbols. Could the Lord be the ‘Void 
Absolute’ or the Pure Essence or the Krsna of the Mahabharata, the 
the Nilamadhuva of the aborigins, the Ganapati of the Dravigas, 
the Bbairava or the Rudra of the Saivas or the loving consort of 
Radha that raised divine paroxysms in Sri Chaitanya ? Attention 
is often drawn to a sculptural representation at the Bhogamandapa 
where a phallus symbolizing Siva with Goddess Durga and 
Jagannatha are carved out on a single stone. Its replica is also 
found at the Sun Temple, Konark. It suggests a culture-synthesis 
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of VaigH avism Saivism and Saktaism and reveals the assimilative power. 
of Vaignavism through Jagannatha-cult. Further, the five main Hindu 
deities, i.e., Narayana, Gané$sa, Rudra, Durga and Sirya are found 
assimilated here. When Jagannatha is worshipped at Ratnavedi!, He 
is Narayana at Mafica-Sndana, He is Gane§a, during Nava-Kalevara, 
He is Rudra and during Car Festival, He is Surya Narayana. While 
enjoying divine slumber, He takes the form of Durga. Thus, He 
combines in Him all the Paficha Devatis belonging to different 
sects. Just as the Jagannatha cult is an assimilation of the various 
forms of religion and modes of worship so also there is an under- 
current of some philosophical systems like ‘Abheda’, ‘Bheda’, 
‘Bhedabheda’ and ‘Achintiya-bhedabheda’ revealed in the ritualistie 
practices. For instance, there is the feeling of ‘abheda’ in the accep- 
tance of Mahdprasdda by one and all without distinction of caste and 
creed. There is also the concept of ‘bheda’ regarding the ‘Naivedya’ 
before it is offered to the deities in so_ far as it cannot be touched 
and seen by any one except the chosen ‘Supakaras’, Further the 
idea of ‘bhedabheda’ exists in respect of water used in worshipping 
the deities. It is brought to the Temple by the Siidras but carried 
to the Ratnavedi by Garabadus who are Brahmins. Lastly, the 
concept of ‘Acintiya-bhedabheda’ is noticed in the rituals of Nava- 
kalevara which occurs generally once in every twelve years. The 
Daitas who are supposed to be the descendants of the family of the 
Sabar Chief Vi$vavasu, assist in carving the images of the deities 
and are identified as kinsmen of the Lord., at the same time they 
are not entitled to worship the deities, nor are they permitted to 
decorate the images. The modes of worship are partly Vedic, partly 
Tantric and partly Puranic. The Caturdhamurti, though four in 
number, constitutes one composite whole, At the time of daily 
worship three priests perform their rites simultaneously. Strangely 
enough, the Sudarsana-Cakra of the Lord bears no semblance of 
traditional divine wheel though it is an inseparable unit of the 
Caturddhamurti. 


Rituals that are connected with the worship of Jagannatha 
veritably reflect an amalgam of tribal, Brahminic, Sakta, 
Buddhistic and Jaina practices. Jagannitha as the presiding deity 
of the State is evoked at the commencement of all rituals/festivals 
in each Oriya household. His ‘Mahaprasdada’ is placed with vene- 
ration as the representative of his divine presnce. 


His annual 
public appearance during the Ratha-Ydatra is observed 


in Orissa, 
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with profound emotions. There is absence of untouchability 
during the Car Festival. The king who is the representativc of the 
Lord, steps down to serve the Lord as a Sweeper and thousands 
of people love to pull the holy Chariot. The Lord wriggles out 
of his sanctum sanctarom, joins the throng, visits His relatives 
and spends His leisure away from home. He gets up early in the 
morning, washes His face, brushes His teeth, takes bath, enjoys 
food at regular intervals. He puts on dresses befitting the various 
occasions and witnesses dance aud music, He suffers from fever 
and takes medicine. These events humanise Him and thus He 
shares our joys and sufferings. He chooses to come out of His 
regal abode and joins us as a dear friend in need, fights for the 
honour of the State and people, and goes back to His shrine to be 
venerated by us. 


The Lord has been referred to in several Puranas like the 
Padma, Skanda, Brahma, Visnu, Harivoathsa, Niladri-Mahodaya, 
Religious reformers and preachers like Samkara, Ramainuja, 
Vallabhacarya, Madhavacirya, Nimbarka, Sri-Caitanya have 
paid their tributes to Him. His greatness has also been sung 
by non-Hindus like Salbeg and Lede Haridas. Swami Tulsi Das and 
Guru Nanak have also sung the glory of the Lord. He is rightly 
regarded as a symbol of National integration. 

Myths and legends are woven round the lord and the temple. 
Five thousand people on an average pay a visit to the lord every 
day. Nearly 500 people are engaged daily in routine worship and 
the kitchen in the annex has the potentially of feeding at least 
10,0000 people at a time serving them multiple snacks and vegetarian 
dishes which no starred hotel would so brag. 


The whole complex activities in and around the temple have 
drawn the attention of various scholars of the world. Scholars 
of history, sociology, anthropology, architecture, iconology and 
theology are at work. Attempts have been made at arriving ata 
symbolic synthesis, though the last word on itis yet to be heard. 
The most baffling aspect of the cult lies in its queer amalgamation 
and inherent acceptance of pan-Indian tradition. Divergent 
sectarian Schools accept him as their own. Devotees from Kashmir, 
from Nagaland to the southern most point in India make their 
annual pilgrimage to this place. Even people come on danda- 
pranama, measuring out the whole distance from the commencement 
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of their journey from their native place to Puri by prostrating 
themselves on the track that lies ahed. The Buddha association of 
Jagannath is still a virgin field of research. The Pafticasakha 
school of Orissa which flourished in the 16th centuury identified 
Jagannath with the Buddha. The Savaras, the tribals do still vie 
with the caste Hindus and insist that they are the real Kinsmen of 
Jagannatha. History records how the lord gradually became 
Visnuised. Sri Vallavacarya and Sri Ramanuja effected metamor- 
phosis. Jagaunatha, alias Sri Purugottaima of the Brabminic tradition 
soon became Lord Krsna. There came the poet Jayadey of Kenduli, 
hardly 40 kms away from Puri with his monumental Gita-Govinda 
colouring Lord Jagannath as Kgsna of Mathura who is eternally in 
love with Radha. The text Gita-Govinda by a royal proclamation 
became an integral part ot routine service to the Lord from the 
13th century. This assimilation reached its appex during the 
sojurn of Sri-Caitanya here who pretlerred Puri to Vrndavana and 
stayed here long till he breathed his last. To him, Jagannatha was 
out Nanda Gopal. He used to dance before the Lord in divine 
ecstasy during the car festival every year. There are other devotees 
also who advance their preceptual and coguitive doctrines and look 
upon the lord as the Formless or the embodied Pranava. It seems, 
no other deity in India Das bven subjected to such controversy over 
ages. 

Another unique teature in Orissa 1s that when the Lord goes 
to bed ceremonially on the following day of His return journey by’ 
car and till he wakes up on the Sukja Ekadasi of Kartika, marriage 
and thread ceremonies in Orissa are postponed for He can’t be an 
honoured guest in the major events of life during these four 
months. For anything, the very first invitation is to be sent 
to him. 


It is being submitted very humbly that the present Director of 
the Institute of Orissan Culture in his individual quest for ascrtaining 
the facts relating to this Lord Jagannatba, dedicated himself to the 
sacred task of investigating the truth relating to this Deity and the 
results of his research assumed the form of the book under the 
title: The Cult of Jagannatha (Published by Firma K. L. 
Mukhopadhyay, Calcutta-1971). It has been well-received by the 
academic world as a pioneer work of distinction. 
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Academically no endeavour is-totally exhaustive and a topic like 
Jagannatha. is bound to inspire further researches in the field. 
Scholars like Pt. Binayaka Mishra, Dr. S. N. Rajaguru, Dr. Mayadbar 
Mansingh, Pt. Kedar Nath Mahapatra and Dr. S. Nermann Kutlke 
have contributed substantially to this topic. 


In the present venture of the Institute of Orissan Culture, more 
fields have been explored and it is for the scholars to assess its 
academic value by taking into consideration the fact that it is not 
more than collection of papers read in the Seminar. At the same 
time it is a sincere attempt made by the various learned scholars to 
highlight different aspects of the cult throwing new light on the 
latest research. 


A distinct feature of the present publication is that in the 
Appendix we have included a critical edition of the Purusottama- 
sketra-tattva by the eminent digest-writer of Bengal, namely, 
Raghunandana Bhattacarya, who, besides composition of his Tattva 
has dwelt separately also on the Yatrds of the Lord Jagannatha, 
which have their bearings on the cult of Jagannatha and are 
unknown to the scholars outside Bengal. 

Our Institute proposes to publish it as an independent treatise, 
principally for the scholars of Orissa. 

As due to unavoidable situations it was not possible on my part 
to go minutely through the proof-sheets, it is humbly being submitted 
that several misprints unfortunately have crept in for which I 
“ crave the indulgence of the reader. 


K. C. Mishra 
Bhuvaneswar Director. 
1991 
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SAYANA’S INTERPRETATION ON RGVEDIC 
Verse X, 155.3 


(ON PURUSOTTAMA OF PUR? ) 


T. N. Dharmadhikari 


The verse under discussion runs as follows : 


‘ado yad daru plavate 
sindhoh paré apirusém 
tad Aarabhasva durhano 


téna gaccha parastaram’ (Reg. X, 155.3) 


According to Sayana’s interpretation the verse may mean : 


That wooden log (yad daru) not related to a Piruga—a creator 
(nirmatra purusena rahitam), (the log) which is named as Puru- 
gottama (Purusottamakhyam), and which is an image of a deity— 
(devata-$sariram), floats on the coast of Sea (Sindhoh pare plavate). 
Take its resort (tad arabhasva), Oh singer (stotah) ; with the worship 
of that wooden God (tena darumayena devena upasyamanena), attain 
the highest region of Visnu (utkrsfam Vaignavam lokam gaccha). 

Thus in his commentary, Sayana has referred to darumayam 
purugottamakhyam devata-Sariram, i.e. a wooden image of a deity, 
viz. Purugottama. 

It is just possible that Sayana, while commenting on on this 
verse, may have in his mind, thc wooden image of Lord Jagannatha, 
otherwise known as Purusottama of Puri. 

Probably following Sayana’s interpretation, Raghunandana,! the 
celebrated author of the Purusottama-tattava, quotes this Rgvedic 
verse and connects it with Purugottama. 

Raghunandana refers to this verse as occuring inthe Atharvaveda 
also. 


1. As quoted by P.V. Kane, History of Dharmasistra’, Vol, 1V, 693ff., *...asya 
vyakbya Sankhyayana-bhiayye / ...atharvavede’pi...atrapi tathaivarthah... 
Purugottamatattva, Vol. IT p. 563 ‘Ed. by Jivananda Vidyasagara). 
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The verse does not occur in the Saunaka School of the Atharva- 
veda, but is included in the Paippalada School (VI. 8.7) with a 
variant of ‘madhye’ for ‘pare’ in Rgveda, which matters not much. 


Sayana has commented on Saunaka School only. Consequently 
Sayana’s commentary is wanting on this verse appearing in the 
Paippalada School. 


The interpretation of Sayana on the Rgvedic verse may apparently 
seem tenable. But on thorough examination, one may opine other- 
wise. 


Sayana interprets the words ‘apurugam daru’ appearing in the 
verse, as ‘nirmatra purusena rahitam yad daru-darumayam purugotta- 
makhyam devata-sariram’. In this interpretation, the word ‘nirma- 
tra’ is supplied by the commentator, to suit his further pre-conceived 
interpretation of ‘daru’ viz. ‘darumayam purugottamakhyam deavta- 
sariram’. 


Sayana being a Bhbasyakara, is no doubt entitled to supply the 
words of his own, following tbe definition of Bhasya, viz. ‘Syvapadani 
ca varnyante’. However the context of this verse under discussion 
does not require any understood words to be provided. Moreover, 
the words provided by Sayana do not suit the context. The words 
‘apurusam daru’ may simply mean a piece of wood deserted by men 
and this meaing very well suits the context. 


Secondly ,Sayana has to interpret ‘durhano’ meaning ‘stotah’ a 
singer—a chanter of the hymn—(According to Ragbunandana— 
‘botah’—a hotr—priest). The word ‘durbano’ is a hapex in the 
Regveda. The Padapatha—‘durbano iti duh—hano’ clearly connects 
it with ‘duh’ and ‘hanus’ (vocative) meaning-'Oh possessed of ugly— 
inauspicious chin—i.e. face’. 

Sayana has directly related this word with the root, ¥” han—to 
smite ; while commenting—‘duh-khena hananiya, kenapi hantum 
asakya be stotah’-. It is again difficult to understand as to how 
Sayana skips from ‘duh-khena hananiya’ to ‘stotah’. 

The word ‘dur-hana’ (fem. Nom. Sing.) qualifying ‘nir-pti’ appears 
in “Rg. 1.38.6 —where the word may mean—‘kenapi hantum duhsakya’ 


On tbe analogy of this word, one expects ‘dur-hana’ (mas. voc. 
sing.) instead of ‘durhano’ in the verse under discussion-, if the 


2. m0 gu nah pdrapara nirrtih durbdna vadhit / padista trsnaya sahd. 


Digitized by srujanika@gmail.com 


SAYANA’S INTERPRETATION ON RGVEDIC VERSE 3 


meaning contemplated by Sayana—viz. ‘Kenapi hantum asakya’— 
(impossible to be smited by any one—) has to be derived. 


Further the tradition does not accord sanction to SAayana’s 
interpretation. 


According to ®®Sarvanukramani of Katyayana and also ?Brbad- 
devata of Saunaka : the entire Siikta, of five verses, wherein this 
verse occurs, is addressed to Alakgmi—the deity presiding over 
famine/poverty etc., and is utilised for banishing away the poverty.” 
5Sadgurusigya—the commentator of Sarvanukramant also states that 
the Japa of this Sikta, or homa—i.e. offerings aecompanied with the 
recitation of this Sikta drives away Alaksmi—i.e. Poverty. 


Yaskacarya in his Nirukta (VI. 30), comments on the first verse® 
of this stikta and states that the Rsi of this Sikta—viz. Sirimbitha 
caused the Alakgmi—i.e. poverty, to perish.” 


The tradition as preserved by Brhaddevatda, or Sarvanukramani 
or Nirukta does not in any way connect, this verse or Sikta to the 
Purugottama’s Wooden Idol. 


Sayana also admits this tradition, when he cites the portion from 
Sarvanukramani and states—‘japahomadibhih idam siktam a$srinasa- 
karam’. 

According to Macdonell—Brhad-devata is posterior to the Nirukta 
and anterior to the Sarvanukramani and could hardly'be placed later 
than 400 B.C. [vide his introduction to Brhaddevata, pp. Xxii-xxiii] 


The traditions as preserved by these old works, the period of 
which is comparatively nearer to Vedic literature, may be as far as 
possible, regardcd as authentic. 


3, Sarvianukramani, 64. 13, ‘ardyi Sirimbithe bharadvajao' laksmighnam / 
dvitiya-trtiye brahmanaspatye / antya Vaisvadevi. 

4. Brhaddevata, 8. 60, ‘arayity alaksmigham / tatra catto iti dvrce/ pradha- 
nydad va nipatad va stdyate brahmanaspatih | 

5. —alaksmighnam yad alakgminasakam siktam japahomadibhis tv idam— 
Sadgurusisgya on Sarvanukramani, 64. 13. 


6. —drayi kane vikate girim gaccha sadinve / 
Sirimbithasya Sattvabhis tébhis ¢va catayamasi // Reg., X. 155. 1 


7. Sirlmbithah bharadvajah kalakarnopetah alak$mim nirnasayam-cakara. 
(Nirukta, VI. 230) 
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Amongst the extant extracts of the other commentaries on the 
Regveda, only that of 8 Venkatamadhava is available on this verse. He 
does not relate this verse to Purusgottama, but interpretes it with 
referenee to Alakgmi. According to him—“‘apirusam daru’-means a 
piece of wood—probably a small vessel—a boat, that is deserted by 
a sailor (netr—purusa—rahitam) and ‘durhano’ means ‘durmukhi’— 
i.e. possessed of inauspicious face ; qualifying Alakgmi. 


Venkatamadhava flourished in the 12th century A.D. i.e. 200 
years before Sayana. 


Besides the one explained above, Sayana has forwarded another 
explanation on this verse in the name of his predecessor, without 
naming him, saying only—‘apara aha’. This interpretation very well 
suits the context. According to this interpretation—‘durhano’ 
alternatively means ‘dustahanuyukte’—‘possessed of inauspicious 
chin (face), ‘daru’ means ‘darumayi nauh’ a wooden boat, and 
‘apurusam’ means deserted by men. This interpretation appears 
convincing. According to this interpretation the meaning of this 
verse will be as follows : 


“Oh poverty, possessed of inauspicious face, take resort to that 
wooden vessel, deserted by men, floating at the coast of ocean, at a 
distant place, (impelled by—Brahmanaspati), leave for another 
island.” 


The atmosphere of the entire Siikta of five verses is admittedly 
related to driving away the poverty. To take this verse out of context 
and interpret it, with reference to Purugottama—may be, violating 
the general rules of interpretations viz.—Upakrama, Upasambara 
etc. 


Under the light of the above discussion, one may opine that the 
verse under discussion may not refer to the wooden idol of Purugo- 
ttama : and that Sayana’s interpretation can not be accepted. 


Though this particular verse may not shed any light on the 
Vaispavite character of Lord Jagannatha, the attempt may be made 
to tracc the existing Vaisnavite elements of Jagannatha of Puri to the 
characteristics of Vedic Vignu or similar deity ; even though—Wilkins 
—as observed by Dr. K. C. Mishra—doubts whether Jagannatha had 


8. Venkaramadbava on Rg. X. 155, 3— 
etat yad daru plavate samudrasya pare netrpurusarahitarm, tat tvam A 
rabbasva alakgmi durmukhbi /tena gaccha diram / 
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originally any connection with Lord Visnu—(p. 26—The cult of 
Jagannatba). 


It is true that the words, viz. Jagannatha. Balabhadra etc., do 
not occur in the Rgvedic literature. The words Subhadra or Bhadra 
appearing in the Rgveda do not refer to Subhadra of Puri. 


However in the case of Krsna, fortunately we have a valuable 
Vedic tradition, True, that Krsna does figure as a deity in the Vedic 
literature, but he is a seer of six Siktas of Regveda—viz. VIH. 85, 86, 
87 and X—42, 43, 44. According to Sarvanukramani tradition he 
belongs to Angirasa School. Further in the °Chandogya Upanisgad 
—I1II. 17. 6—Ghora Angirasa is referred to as imparting instructions 
to Krspa—the son of Devaki. Jt may be interesting to note that 
‘Devakih’ forms one of the Sub-Schools of Angirasas, as noted by 
Purusottama Pandita, in his Gotra-Pravara Mafijari—(Cp. Brougb’s 
Tr. p.—p. 103). 


Krsna is further known as Purugottama in Puranic literature. 
It may again be noted tbat the image worship may not be preva- 
lent in Vedic literature. But personification of deities is prominently 


seen in the Vedic Siktas—which may be regarded as an origin of 
Idol-Worship. 


I am referring to Krsna —because, as I am informed that Krsna 


is regarded as one of the 16th Kalas of Lord Jagannatha, in Odici— 
Bhagavata— 


Jagannatha ye sola kala 
tambu kalae nanda-bala— 


Further—EkanamSa, as per Mahabharata tradition also belongs 
to Angirasa family. Vide ‘EkanamSseti yam abuh. kubim-angirasah 
sutam’—the family to which Krsna the Rsi of Rgvedie Suktas 
belong— 

Whether KR$NA—the Rsi of Rgvedic Sukta and Purugottama in 
Puranic literature are identical—at Jeast in Gotra—is again a problem 
of further research. 


‘EkanamSa is referred to, in Brhat-Sambita of Varabamihira, 
belonging to early sixth century A.D. Vide :— 
9. Ghora Angirasah krsnaya devakiputraya--etc. 
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‘EkanamSa karya devi Baladeva-krspayor madhye/katisamsthi- 
tavamakara sarojam itarena codvahanti’—(Br. S., 58. 37) 


i.e.—Goddess Ekanam$sa be placed in between Baladeva and 
Krsna ; with her one hand placed on her waist and second 
hand carrying a lotus. 


Further Varabhamihira alternatively recommends four or eight 
hands of EkanamS$a. 


Vide—Karya Caturbhuja-Vamakarabhyam 
Supustakam Kamalam / 
dvabhyam daksinaparsve Varam arthisu 
aksa-sutram ca | 
Vamesu astabhujayah Kamandaluh, Capam, 
ambujam $Sastram. 
Vara-Sara-darpana-yuktah Savyabhujah 
siksgasutras ca. 
BrS, 58. 38-39 


As I understand—the Godess EkanamS$a in Puri is ‘apani-pada’— 
not possessed of hands and legs. 


It may be inferred from the information furnished by Brhat- 
samhita, that there may be different traditions of EkanamS$a idols, 
followed in different temples, even before the sixth century in which 
Varabamihira flourished. 


Varaha-Mihira devoted one full (59th) chapter of his Brhat- 
samhita—in the context of Pratima-lakgana : recommending the 
specific wood for Idols. 


Trivikrama-siri, in his chapter of Jirnoddhara-prayoga has 
recommmended the daha*° i.e, burning of a broken idol of deity. 


This also supports the view that u practice of preparing idol of 
deities from wood was commonly known to the people. 


All this literary information needs further investigation into relics 
of old wooden-images / iconography. 


10. Cp. ‘daruja cet gramad uttaratah manorame sthane pDitva madhupna 
abbyajya aghorena maotrena dabet...etc. 
Cp. also ‘agnina darujam dagdham / Kgsiptam sailadikam jale’...etc, 
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LORD JAGANNATHA, A LEGEND AND A SYMBOL 
—AN INTERPRETATION 


Chandrasekhar Rath 


The application and range of symbols in human communication 
is SO universal that the very effort to express it in an argument 
swamps into a fallacy of petitio principii. Whether it is naturally 
connected with the referent or is arbitrary, whether based on 
similarity or synesthesia, whether in words or in colours, in tWo 
dimensions or in three, symbols crowd into our way almost 
irresistibly. “In fact’, says Hubert G. Alexander, “‘“‘without 
symbols thinking would limp along ou one cylinder, if it could go 
at all.” If in a phenomenal world where objects are perceptible 
through senses the symbols are so very indispensable, it needs little 
effort to establish that in a purely mental world of abstractions, 
communication cannot but be in and through symbols. 

For centuries on end, in India, the spiritual pursuit has manifes- 
ted itself in a brilliant array of symbols in words and images. 
Almost invariably the presentation of a godhead has been 
anthropomorphic, in which the referents may be the Gods in the 
sea, the sun and the fire but Varuna, Savita, or Agni when reduced 
to worshippable images, have resembled their human worshippers 
in form and function. Adding a few heads here or a few arms there 
is a matter of details. . 

But despite the imposing list of gods and goddesses, the Indians 
had an unending quest for the One and the Immutable, the Formless 
and the Ineffable. The image was only the medium, the step to be 
transcended. 

The ultimate aim of spiritual pursuit being So very impersonal, 
the symbol chosen has often been non-anthropomorphic and 
arbitrary. Thc Salagramasila is an example of how far the 
symbolisation can diverge from the anthropomorphic. It comes 
very close to the stage where the physical symbol falls otf and the 
worship becomes purely mental and conceptual. At another plane 
of ascendence the symbol becomes a mantra. The pranaya or the 
Omkara held as the Akhanda Brahman illustrates the point. 

In the highest concept of Purugottama the attributes are 
negative, apparently contradictory to each other such as 
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‘Asthularananu’ or “Tad ejati Tan na ejati’ (/fa—5). The Vedic 
hymns and the Upanigadic expostulations are full of these numer- 
ous attributes which really are not attributes at all. The negative 
is indefinite and inexpressible except in the verbal medium. Adi, 
Madhya and Anta are the perceptible limits of an entity either in 
space or in time. But Anadimadhyanta releases the referent from 
the limits to the illimitable of the negatives. There are some 
positive attributes as well which are equally difficult to symbolise. 
Saksi Purusa, for instance, can be described in words but cannot 
normally be concretised in a physical symbol. Yet has all this been 
surpisingly possible in the famous image of Lord Jagannatha, a short 
analysis of which is the aim of this paper. 

Concepts are communicable in their verbal approximations. The 
physicality of a sensory experience, when mentalised, is released 
from the confines of here-and-now stretching over Time past and 
Time Future becomes the concept of a flow or a flux which is not 
perceptible, but conceivable. This concept is communicated by the 


Sanskrit word ‘Jagat’ which is derived from “ gam +kvip’ meaning 
an eternal flux. It is the concept of the cosmic dynamism, the basic 
drive of this universe. Movement is intelligible through relative 
immobility and eternal movement presupposes the concept of the eter- 
nal non-movement...'Sthanu, Achala, Sanatana---‘The compound 
word ‘Jagannatha, meaning the Lord of the flux, therefore contains a 
reference to the flux and the inflexible. The Lord is in and above 
the flux and yet is nota part of it...‘ISa vasyam idam sarvam.’... 
He inhabits, He pervades and hence is different from what He 
covers. So He is the master, the dweller, the ruler, the lord of the 
flow, jagat+natha, Jagannatha ! 

And yet the Lord is unmanifest. He propels, inhabits, informs 
and animates. He is the prime mover, the prime maker but He 
remains behind and beyond the vast and multitudinous flux of the 
universes unfolding eternally. Unlike elsewhere, it is not a deity 
but the concept of the Supreme that is defined in the symbolic 
form in the temple of Lord Jagannatha. The Supreme Purusa or 
the Purughottama extolled by the Upanisads, even in His subtlty 
and abstraction is Successfully symbolised in a suggestive form. 
Concurrent with the history of this temple there is a legend 
connected with the first manifestation or Jagannatha in this form, 
a symbolic interpretation of which may serve as a background to 
the main body of auvalysis. 
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As the legend goes, King Iodradyumna, having .got the majestic 
temple erected, was eagerly waiting for the consecration by 
installivg the deity in its sanctum. He would not accept any- 
thing less than the Supreme Lord Himself to grace the temple. 
Pleased with his single-minded devotion and tapasyd, the Lord 
told him in his dream that He would float across the immense 
‘Mahodadhi’ and touch the shore as a log of wood. Indradyumna 
collected the Holy Log and wanted it to be given a form acceptable 
and yet divine. He invited artists by drum-beating but no one 
turned up. After repeated efforts, he got the response of an old 
Brahmin whose whereabouts were not known. He called himself 
Visvakarma. He accepted the assignment on condition that he 
would do it in a closed room which must not be opened by anybody 
during the work. The king could not hear the sound of hammer 
and chisel one day and pushed open the door. He saw only the 
image as we see it today but there was no trace of the artist. He 
heard a voice from above that everything was all right and he had 
only to instal the form as Lord Jagannatha. 

The legend taken out of the particular to the universal context 
has a time-transcending symbolic profundity. The king, for 
instance, is the protagonist who aspires, prepares the abode and 
invokes the divine to manifest. He has the spark of ‘Vibhiti’...as 
‘Naranam ca naradhipam’...He is Indradyumna effulgent like 
Indra, the king of gods. He does the penance on behalf of all 
others, It is the peak of the mountain that receives the first light 
of the sun and brings it down to others. Always there is a peak’ 
point in human consciousness that reaches out to the yet-to-be. 

He gets the message in a dream, Out of the three stages of 
‘Jagrata’, ‘Svapna’ and ‘Sushupti’ one is linked with the gross 
physical and another is deep in the formless slumber. The mystic 
contacts, the supraphysical intimations and interactions are, there- 
fore, possible only in the dream-state. It is the intermediary zone 
of consciousness where the gross melts into the subtle and the 
subtle can float into forms. The divine message was received by 
the king among men in a state when he was most open towards it. 

Then the log in the sea. The sea is the unmanifest, the 
unfathomable deep that precedes both existence and non-existence : 
...Na sud Aasit na asad Asit tadgnim Nasid rajo no byomo paro jat 
... Thus the log floats on to the shore, manifests from out of the 
depths of the unmanifest...But why a log? A log is rootless, 

2 
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branchless, without the beginning and the end and the right extent 
to which the formless can take a. form in this world where 
..Avyaktidini bhutani vyaktamadhyani Bharata / Avyakta- 
nidhanany eva... But the king wants the log, the element to take 
an intelligible from, It should bridge the gap between the unmani- 
fest divine and the manifest human being. It should neither be too 
close to the gross physical like the other anthropomorphic images 
of deities nor should it be too subtle, inscrutable and distant to 
be totally opaque as a symbol. 


If the appearance of the log is the first phase of the mystery, 
the disappearance of the artist after creating the image is the 
second phase. Tt symbolises the very first unfolding of the creation. 
No time and space, no light and darkness but the One and non- 
dual Absolute was the only pervasion. But He desired to be 
many... ‘So’ kamayata-eko ham babu syam’... The flaine of the first 
desire trembled across the infinitudes. But in a non-dual Omni- 
presence where were the ‘Nimittakarana’ and the ‘Upadanakarana’ 
for any creation? Where were the potter and the clay as two 
distinct entities? Where was the first distinct dividing line to 
separate inert ingredient from the conscious and vibrant maker ? 
The pot as the creation is not possible unless the Nimitta and the 
Upadana, the potter and the clay combine. The first flame of 
desire, therefore, made the creator himself his own ingredient. He 
was the potter, He was the clay. Thus the Universe was made 
by‘ Him out of Him, and how literally every grain is divine—Sarvam 
khalv idam Brahma...! 


Thus appeared Visvakarma in the legend, the maker of the 
Universe to give form to the formless. When therefore, the 
creation was manifest the creator had withdrawn himself. He had 
already transformed himself to his creation. The divine could be 
shaped only by the divine. There was no difference between the 
rootless, branchless log floatipg out of the unbound ocean and the 
ancient artist appearing out of and disappearing into the unknown. 
The maker of this ancient universe could be appropriately symbolised 
by an old artist who was a Brahmin, supposed to have known the 
Brahman and already at one with him. Bralmavit Brahmo 
bhabati...So the mystery of the closed door is the mystery of the 
first creation in which the creator was left with none but himself. 
None else could see because none else was existent. 
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The apparent suggestion .of an incomplete image is a part of 
the legend and invites interpretation. The Lord of the flux is in 
and above the flux. Above He is the Being, the Nirguna Brahman 
but in the flux, He is the becoming, which can never be complete. 
Manifesting into the Bhutagramam acetasam, He cannot retain 
His incomprehensible wholeness. His totality cannot be contained 
in the form. Hence He appears topless, baseless and limbless—a 
log approaching a form as far as possible; a form approaching a 
log as far as possible. He appears incomplete because ‘Jagat’ 
appears incomplete, though in essence, both are Brahman, one 
and the same. Jagannatha is installed in the majestic abode in the 
sanctum sanctorum, manifesting the Unmanifest, bearing the 
marks of the flux and yet symbolising the Supreme Purusa, the 
Lord of the Flux simultaneously. 


The Vedic Purusa is One and non-dual. It is therefore not 
likely that Purugottama of Puri could be originally manifested in 
a four-fold form (Caturdha). In fact Balabhadra, Subhadra and 
SudarSana could have been imported to the sanctum in Subsequent 
periods by the followers of other sectarian faiths. Besides the 
four on the pedestal there are three more less known figures woven 
into the various rituals of the temple and these are Sridevi, Bhi- 
devi and Madhava bringing the total number to seven. Among 
the ruling monarchs of this tract of Utkala Khanda there were 
the Bhaumakaras who changed over from Buddhism fo Vaisnavism. 
The Somas and the Gangas were Shaivites. The dominant Vaishna- 
vite story of Krishna Vasudeva with his brother Balabhadra and 
sister Subhadra as much as the Shaivite trait of Balabhadra 
representing Ananta and Shiva, or the Shakta interpretation 
through ‘Tantra’ and remotely through Vajrayanis of Buddhism 
taking Jagannatha as Bhairaba or ‘Dakginakalika could all be 
interpolations. In a confusing plethora of Puranic references, 
stories, rituals and interpretations, the original communication 
through a symbol of Purugottama seems to be submerged and 
lost. I therefore make bold to assume that Lord Jagannatha is the 
only deity of the teinple at Puri and the rest are interpolations, and 
hence try to interpret the Vedic non-dual Purusa, the Puru- 
gottama in the symbolic form of Lord Jagannatha alone. 

Purusottama or the Brahman is described as ‘Na Stiri na Puman 
na Sandah, neither feminine, nor masculine nor ever neuter. It 
has transcended the jiva-dharma by transcending the genders, 
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Any anthropomorphic image cannot escape the linga' or the 
suggestion of the gender in form. But even to a casual observer, 
Lord Jagannatha does not contain any indication of gender, That 
is why he is Purugottama for the Vedantins and that is why any 
gender can be read into his form and he can conveniently be 
interpreted as Krsna Vasudeva or Daksina-Kalika. But 
basically the form symbolises the first attribute of Brahman as 
genderless. Yet the symbol is not a mere geometric abstraction. 
It is on the other hand remotely anthropomorphic. The suggestion 
is very broad, very bold and very very rudimentary. Even a lay 
observer looking at Jagannatha will have two very clear impressions. 
viz (i) that the Lord of the Universe is very different from man 
and (ii) that less than this, He would be an unrecognisable 
abstraction. He is remote and yet within the farthest idioms 
of human understanding. ...‘Tad dire tad vantike’... 


ln the quest of the Brahman to the enquirer persistently rejects 
every object tbrough a single reiteration : ‘Neti, Neti, Neti’, The 
total negation of the vast multiplicity to realise ‘.. Neha nanasti 
kificana...’ is hardly conceivable much less depictable in a form, 
Multiplicity is supported by its perceptibility and can be negated 
only if all sources of light are switched off. Multiplicity can 
disappear into the imponderable womb of cosmic darkness. ‘Na 
tatra suryo ULhbati na candra tarakam’...The Sun, the Moon and 
Agni do not illume this dense colourless infinity. ‘Neti, Neti Neti’ 
...jS the most incomprehensible attribute of the Brahman symbo- 
lised in Lord Jagannatha by a shadeless black pervading his Jarge 
face. Black negates all colours and forms, and therefore represents 
‘Neti, Neti, Neti’...to a very close approximation, Before this 
world came into being, and time started pulsating, there was 
slumber and silence in an immutable darkness. The primordial 
being which may also indicate nothingness in the concrete sense, 
is the black face of Lord JaganndAtha. 


‘Siddham sakgitvam asya Purusgasya’...says Samkhya-Karika 
in the 19th sloka and in the 8th Mandala of the Rgveda the famous 
lines begin with...‘Dva suparna sayuja sakhaya’...and close with 
‘Anasnan anyah abhicakashiti’...This eternal and only witness 
in bis Timeless vigilance is symbolised by two large lidless eyes. 
Vigilance is a visual function and the eyelids can suspend the 
function at intervals. The concept of Sakgsi Purusa, therefoic, 
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could not be possibly better represented by any other symbol than 
the eyes of Lord Jagannatha...They are not only lidless, they are 
also circular. This could be the representation of the expression 
in Purugasikta ‘Chaksh suryo ‘jayata’ The eyes in their 
roundness are almost like two suns. The black pupils could not be 
avoided because otherwise two white discs would have ceased to be 
the symbols for eyes ; and that is the main symbol for vigilance. 
Here is the Saksi Purusga, therefore, watching the eternal flux 
eternally with his lidless sun-like eyes. 


Omnipotence is accepted as one of the chief attributes of the 
Supreme Creator. Prowess induces fear...‘Bhayat tasyagnis tapati/ 
Bhayat tapati suryah/Bhayad Iodra$s eha vayu$s ca mrutyuh dhavati 
panichamam' ...(Katha. 2/3.3). Out of fear for him fire consumes, 
the Sun burns, Indra, Vayu and Death scurry out of fear for Him. 
Prowess is held in powerful arms. Lord Jaganndatha is literally 
Mahabahu who has assumed the posture of a rampant lion. 
Omnipotence is therefore amply represented. But simultaneously 
the Almighty is also Non-doer...Viddhi Akartaram’...(Gird, 4/13). 
To symbolise these two incompatibles together is a big challenge. 
But it has been accomplished. Karma, in the common form, is 
associated with the hands whereas prowess is shown in the arms. 
Lord Jagannatha is therefore bereft of bands though the arms are 
powerful. It must have been a very bold effort indeed to present 
the Supreme deity in such a mutilated form. But the purpose was 
not to confine the worshippers to a well-shaped eye-pleaSing 
anthropomorphic form but rather to help them transcend the 
symbol and conceive the referent in whose praise tho Vedas are 
eloquent. 

He is ‘Apanipidam’. Not only is he bereft of hands, he is also 
without legs, Absence of legs symbolises ‘Sthanur achalo’yam’ of 
Gita on the one hand and the ‘Pangu Purusaa’ of Siamkhya on the 
other. Movement is within space and time. It implies mutation : 
implies duality and multiplicity It is from one position in space 
and time to another. Unless there are more than one entities, 
movement is not possible. Movement implies partiality ; it implies 
imperfection. But the ineffable is one and non-dual...‘Ekam 
advitiyam va’...The only existence is He. Movement is therefore 
a redundant proposition. To suggest this unmovable Brahman 
the word-symbols ‘Sthanu’ or ‘Achala’ are used. The image of 
Lord Jagannatha is depicted without the vchicular limbs which are 


Digitized by srujanika@gmail.com 


14 STUDIES IN THE CULT OF JAGANNA&THA 


normally responsible for the mobility of a creature. Thus in the 
simplest idiom of common life the concept of the ‘Avikriya 
Brahman’ is symbolised. 

A symbol is a familiar idiom with familiar association and often 
causes a devaluation in the referent if the interpretation is too 
literal. Hence when the symbol remains with all its gross attributes 
and details, only its suggestive essence connects us with the rcfcient. 
1f symbols are piled upon symbols for one and the same referent, 
the result may be Some confusing nonsense. If that be the effect 
in words and concepts, what will happen if they are concretised in 
the physical plane ? To illustrate the point a few classical similies 
from literature on feminine beauty could be remembered. A black 
cobra for the locks, a moon for the face, fish for the eyes, 
conch for the neck, coconuts for breasts, and two inverted plantain 
trees for the legs joined together on the waist of a lion will make 
a terrible nonsense which nobody would ever bother to physically 
assemble to get the shock of his life. Instead of being a damsel if 
the referent is as abstruse as the Brabman, where the simplest 
attribute is beyond human comprehension, the difficulty to represent 
any one in other than the verbal medium, is so great that the task 
of maintaining a harmony of all the symbols put together appears 
impossible for human intelligence to fulfil. But the image of Lord 
Jagannatha harmonises all these difficult symbols and transcends 
the grossness Of a mere aggregate by evolving a new, total and 
synthetic symbol in the image as a whole. Like the limbs of a 
human body these symbols are harmonised iu the synthesis of a 
new rhythm... ‘Sarvendriyagundabhasam, sarvendriyavivarjitam?’ 
«e(SvetaSsvatlara—317) is the Supreme Lord symbolised by this 
image. There are the broad indications of the sense-functions and 
they are all functioniess. There are powerful arms without hands, 
eyes without lids, mouth without lips,a nose without nostrils. 
With their normal functions fully represented these symbols would 
have reduced the image to the simple anthropomorphic plane. 
Besides, they would have ceased to symbolise the attributes, But 
as such they combine harmoniously and result in a lovable synthcsis 
which is more than all these put together. 


Another well-known epithet for Him is ‘Anidimadhyiuta’ 
without beginning, middle or end. Ina world where the beginning 
and the end of cverything is unmanifest and only the middle 
is manifest---Avyaktadini bhutani vyaktamadhyani Bhirata/ 
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avyaktdanidhanany eva---(Gita, 2/28) it is difficult fo conceive any- 
thing without even the middle and yet it is physically depicted in 
Lord Jagannatha. The top is a straight cut meaning thereby that 
above this the end is not known. Likewise is the baseline suggest- 
ing the unknown beginning. But what about the middle ? A little 
observation will reveal that it is only a large face poised on a base. 
The middie by anatomical sequence is totally missing. It is a 
challenge to any creative artist to depict any one of these difficult 
attributes and yet all these have been fully and synthetically repre- 
sented. Since the abstract has to communicate through the 
concrete the symbolic suggestions have to be simple and easy. 
Therefore to convey that He is the Caitanyapuruga consciousness 
is symbolised by the wide open eyes, because an unconscious 
creature normally has its eyes closed, 

Just as the Brahman, as the Avatdri, can incarnate as any of the 
Avataras, His symbol in Lord Jagannatha also has a corresponding 
versatility to assume the form of any Avatara at any time. On 
appointed days, theretore, Lord Jagannatha appears as Raghunatha 
or Gopinatha ; Varaha or Vamana with very little adjustment of 
of attires and limbs. Lord Jagannatha is Reductio ad Fundamentum. 
He is the base on which other images can grow, 

It is not enough if the image of a deity worshipped in a 
temple is just academically interpreted as a symbol. There must 
be other evidences to show that it is believed to be a symbol and 
treated as such. Having so successfully symbolised the Supréme- 
Puruga, the image was likely to be mistaken for the Puruga. 
Instead of sublimating the devotee to the abstract referent, the figure 
installed on the Ratnasimhasana could be worshipped like any 
other deity. That would be missing the wood for the tree and 
defeating so marvellous a purpose for which this unique symbol was 
meant. In order to impress that it is not the deity but a symbol, 
the simplest and boldest demonstration is staged. In a special 
ritual, normally once in twelve years, the image of Lord Jaganpatha 
is abandoned as a mere encasement in the full view ot all. By 
this behavioural demonstration the worshipper is persuaded to see 
beyond the symbol and discover the Vedic Puruga who is thus 
symbolised. Om tat sat. 
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THE CENTRE THAT HOLDS 
Archetype, Symbolism and Myth in the Cult of Jagannatha 


Trilochan Misra 


A student of the cult of Jagannatha is very likely to get confused 
when he comes across the body of conflicting views that centres 
round (a) the unique form, number and colour, and the changing 
concept of the Deities, (b) the legends regarding their origin and 
manifestation and (c) the diverse theological and philosophical 
interpretations about the cult. Many are the differences ; but on 
a closer study of the central principle they appear to be lying mostly 
on the surface. In order to find out that central principle we have 
to turn to the prehistoric past, that ocean of time in which the seed 
for the genesis of the cult lay hidden. The sages and seers of the 
Vedas and the Upanisads who apprehended the Ultimate Reality 
described Him as a non-qualified as well as qualified entity. The 
same concept lay submerged in the unconscious level of the mind 
of men, technically termed in Jungian psychology as the ‘collective 
unconscious’, long before it assumed the form-figuration of an 
archetypal symbol. That basic symbol, suggestive but not definitive, 
has through history undergone processes of modification and 
increase in number incorporating newer ideas and suggestions. 
This paper intends to show that basically the Deities of the cult, 
whatever the modifications, are symbolic in figuration and that all 
discoursive presentations of a symbolic concept are bound to 
inhere differences in interpretation. The symbol is closest Reality ; 
its modifications are indicators of processes through time and their 
interpretations are either esoteric explanations or subjective 
projections. Assimilation of successive processes into the body of 
a single cult and co-applicability of the varying theological and 
philosophical interpretations within it have been made possible 
only on account of the symbolic presentation of the Deities because 
symbols are indeterminate in suggestion. 

The form of the Deities has three aspects, namely, the concept 
val form (bhava-riipa), the manifest form (prakatya-riipa) and the 
apprehensible form (sartva-riipa), the manifest form being the 
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concretisation of the conceptual one and also the source for the 
apprehensible. Turning to the manifested form-figuration of the 
Deities we find that their complex iconography, explained and 
substantiated in various way as it is, does not conform to the 
iconology of the Hindu divine images as recommended in the 
relevant texts like Vastu-Sastras and Puranas. The basic question, 
therefore, is: Are the divine figures images or symbols (pratima 
or pratika) ? Undoubtedly, they are deficient in answering to the 
stipulations regarding image construction. According to the basic 
requirements, an image should have four distinct parts with ten 
spelt-out divisions. Of these parts and divisions, the Deities 
conspicuously lack the lower part (adho’nga with pada, pada- 
parvata, danda and danda-gulpha); the middle part (madhydnga 
consisting of janu-kati-dvayam) is only implicit : the good part 
(uttamdanga consisting of udara and hrdaya) and the top part (Sirsarga 
comprising kantha-mirdha-dvayam) are suggestive rather than 
realistically depicted. Coming to limbs which should be four with 
twenty extremities, we find that only Jagannatha and Balabhadra 
have each two arm-stumps emanating from the head, Further, while 
it is imperative to invest all divine images with nine elements— 
composition, ornamentation, gestures, weapons, postures, vehicle, 
secondary divinities, adversaries and devotees (nydso’ lamkdara 
mudrda-yudhabadhra kaksa-vahanopadevari-stovaka), the Deities are 
not endowed with most of the aforesaid elements. Instead a uniqge 
mood is indicated through the formation of the eyes and curvature 
of the arm-stumps, the weapons being only painted on the extremi- 
ties. The limbless or crypto-limbed figures which strike a balance 
between a non-descript and a suggested human form cannot be 
categorised as images. What are they then ? 


Religious experiences of ages go to prove that the figurative 
representations are perceptive instruments for crystallizing the 
devotee’s faith, kindling the imaginative thinker’s speculation and 
transmitting the yogi’s metaphysical vision about the Supreme 
Power that transcends the dynamic universe, They are suggestive 
signs of the ultimate Reality—symbols, not images, because they 
do not aim at a sensory impression of anything exact and known, 
a sort of apprehension or realisation of the Supreme Being. 

3 
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The Indian doctrine of form-figuration is based on the Vedic 
concept of the Universe originating from the One Supreme 
undivided Principle; through divine will the Formless assumed 
Form to get concretised and the original Form expanded into 
varieties of forms (Rg. Veda, VI. 47, 18 ; Brhadaranyaka Upanisad 
11.5, 19), The ultimate being Brahman, who potentially holds in 
Himself the entire creation pervading through it at the same time, 
is basically formless, not-qualified and non-manifested. Willing 
to assume qualities. He becomes qualified (saguna). Then begins 
the process of concretisation ; the first step of it produces Mind, 
a suggestion of the Universal Will as also a source of the human 
mind or soul in which the Cosmic Creator Brahman lives as the 
Life-force. From a realisation (pratiti) of this Cosmic Being, 
Brahman, comes the symbol (pratika) such as light, pillar, Purusa, 
etc. 


Endowing a figure with sensory details in order to bring about 
a close resemblance with an existing form makes it an image. On 
the other hand, a symbol is a sign which stands for another object 
that it evokes little by little. A religious symbol is a sign which 
evokes by perception, intuition and imagination the presence of the 
Divine. A minute object like a stone, plant or animal signifying 
an apprehensible whole takes recourse to suggestiveness which 
unfolds differently to different minds. ‘To suggest is to create’, 
said Mallarme and in fact there is immense possibility of mental 
creation induced by suggestion. Accordiug to C. S. Pierce, an 
authority on the subject, a religious symbol as a process of know- 
ledge possesses aspects of the epistemology and ontology. It helps 
us in getting (1) an interpretative knowledge of the world, (ii) a 
meaning of life, and (iii) a means of access to the Sacred Reality. 
(Collected Papers, Vol. II. 247 ff.). Turning to the symbolic figures 
of the Deities in the Jagannéatha cult we find all the three criteria 
fulfilled. They have made philosophers and saints think and think 
and the result is the body of interpretations of the dynamic world 
( Jagat), its Lord (ndtha) and their relation. Secondly, the symbols 
of the Lord as a Person, the Cosmic Personality, with meaningful 
look and spread-out arms, has inspired the devotees to establish 
an assuring personal relationship with Him—a very personal type 
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of access to the Sacred Reality. Thirdly, there arises out of it a 
value system, centring round amity and universal brotherhood 
under the father-king-friend symbol of the Lord, which has deve- 
loped into a way of life. The cult of a Jagannatha is the sum- 
total of all these with the Divine Symbol as its centre. 


Let us now consider the distinctiveness of this symbol—what 
it signifies and how it does so. As we have discussed, the symbols 
stand for the conceptual form of the Supreme Being who also 
transcends the imperishable entities (aksardat paratah parah 
Bhagavadgita, V, 16-18). One of the first symbols of Brahman is 
Purusa, a thumb-size symbol of the inner light of self (Kathopanisad 
11,3,7). He is best represented as a human being. In fact the 
concept of Purusa as a person runs in the Samhitrd, the Bréhmana 
and also through the Upanisads (Chandogyd, L. 1.1, IIT. 12.4; 11. 
16. 1; Bhraddaranyaka, 1. 13. 15, etc.). This concept of God is found 
in the religions of almost all cultures in the world : it is an Arche- 
typal symbol. The theory of archetype belongs both to the 
schools of comparative anthropology of J. G. Fraser and of the 
depth psychology of C. G. Jung. The archetype is an elemental 
symbol recurring in most diverse cultures inherited from the 
‘collective unconscious’ of the human race. Iconographically, the 
symbols of the Deities in the Jagannatha cult are monolithic wooden 
stumps with suggestive modifications. The basic symbol occurs 
in various forms in most cults and cultures : the tribal totems of 
wooden poles, the Austric cult of the ficus tree, the Vedic symbol 
of Yupa (pillar) the Saivite Svayambhu linga, the Saiva-Sakta 
image of Ekapada Bhairava, the theriomorphic motif of Man-Lion 
(Nrsimbha) which is a common emblem of Visnu, Siva and Brahma 
{according to Nrsimha-Tapini Upanisad quoted by Dr. K. C. Mishra 
in The Cult of Jagannatha, p. 153), the Bodhisattva, the phallic 
symbol of Omphalon, Kaba stone in Islamic culture, and the 
Christian Cross (according to Sylvan Levy). Such a universally 
recurring symbol is no human invention, Jt has evolved througb 
centuries of inner experience of people, tormulated by tbe intui- 
tion of rsis. Incidentally we may note that the figure symbols are 
a summation of all known emblematic motifs—anthromorphic, 
zoomorphic, phyto-morphic and tctemic not without a suggestion of 
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the non-representational form of the Supreme Reality. The 
symbolic mode is also a resultant of all avataras of Visnu some- 
where around Nrsimha looking forward through Vasudeva Krsna 
to Buddha and Kalki. The four principal icons in the cult inclu- 
ding SudarSsana are a synthesis of the of the principal deities in the 
Hindu pantheon as well as a syncretisation of the tribal and 
sectarial deities. 


The distinctiveness of this symbolic presentation is note-worthy. 
Being archetypal in nature, the symbolic forms are not bound to 
material contingencies of space and tiine. That is why it has 
been easy for the symbology to accomodate varying Sects and 
answer to different religious concepts, e.g., the Triad in Hinduism, 
Buddhism or Christianity. What more, the manifested forms of 
the Deities simultaneously suggest both the impersonal and personal 
concepts of God. Starting with the personalised notion of the 
impersonal Being, who is feetless, palmless, earless and so on but 
does all the functions supremely (Svetasvataropanisad, VI. 3. 19), 
the concept stretches upto that of an intimate person whom a 
devotee may not hesitate to chide for a trifle. 


The symbology inherent in the cult is steeped in the linguistic 
expressions used. The three names used for the Lord, Daru- 
Brahma, Purnsgottama and Jagannatha may be considered, for 
instance. Daru (derived from Sanskrit do-abagunthane and ra 
dane- or drnati iti ddr, rati iti ru) refer to the two most cherished 
aspects of the Lord : removal of sorrow and bestowal of bliss. The 
name Purusottama is one-word distillation of all systems of 
philosophy dealing with the relationship between the self and the 
non-self ; in particular it highlights the philosophical concept of 
the Supreme Being transcending the perishable (ksara) and the 
imperishable entities (aksara) as expounded in the Bhagabadgita 
(Chap 15). Still more significant is the name Jaganndatha not 
Visvanatha or BhubaneSvara, but the Lord of the moving world, 
the flux. Seated on the ni/dcala, blue mountain-blue symbolising 
the sea and the sky, the infinite depth of time and space, the Lord 
lords it over the mobile universe. We may compare the connota- 
tive value of the word with that of Trailokyanatbha, Dvarakanatha, 
Badrinatha and su on. Jagat (derived from the Sanskrit-Gam) is 
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a moving, evolving, dynamic and progressive world of which the 
Lord is the Creator, Organiser and Controller. Flux is a timeless 
concept of the universe; its Lord, the Immutable, not only 
transcends time but also regulates by operating through the 
timeless. 


HH 

The origin of Jagannatha is shrouded in obscurity. There is 
no clear-cut reference to Him in the Vedas (the mantra in Rg Veda 
X. 155. 3 is decisively a mantra against evil spirits and not about 
the log floating in the sea out of which the icons were built). The 
references in the Upanisads are conceptual rather than actual, e.g., 
the Purusa concept in Kathopanisad 11. 3. 17 ; the concept of the 
palmless and feetless One (apanipada) in SveraSsvatara, VI. 3. 19 and 
that of the colour complex (ajam ekam lohita-nila-krsnam) ibid, 
IV. 5, etc. The references to Jagannatha in the Ramayana, Uttara- 
kdanda, 108. 33 as the presiding deity of the Iksvaku family, to 
Balarama in Kiskindhakdanda, 40. 51-52 or to Purugottama in the 
Mahabharata and particularly to the sacred altar (vedi) in sage 
Lomaf$sa’s advice to Yudbisthira in the Vana Parva, 114. 22-25 are 
inconclusive evidences regarding the precise existence of the Deity. 
Coming down to the Puranic age, we get frequent references to 
Him in the Puranas and the accounts of His origin are furnished 
in Brahma, Ndrada, Padma and Skanda Puranas, the last one 
containing the Utrkalakhanda being the most explicit. As to wrtlttean 
works, the earliest reference occurs in the Sanskrit work Jnania- 
siddhi attributed to Indrabhiti and assigned to the eighth century. 
If Samkara established the Deity as recorded in Vijayamakaranda 
31, 14, it might be only in the early ninth century, which can hardly 
be true of the certainly earlier origin. The earliest account given 
in history is that of Yavati I (c A.D. 922-55) building a temple in- 
honour of Jagannitha, but no account of the origin and installa- 
tion of the lord and His worshlp is available, Taking all this in 
to consideration Dr. K, C. Panigrahi opines: “The earliest course 
of the history of Jaganvatha seems to be that in the earliest times 
of his existence he was a Brahminical deity worshipped as an altar 
as described in the Vana Parva of the Mahabharata.” (History of 
Orissa, 1981, p. 338). 


Digitized by srujanika@gmail.com 


22 STUDIES IN THB CULT OF JAGANNATHA 


In the absence of any authentic ‘account of the origin and 
installation of the Deity or Deities, we have to sort out the legends 
in the Puranas and those in vogue as related in Sarala Dasa’s 
Mahabharatd and Krisima Dasa’s Deulatola, etc. with a view to 
making out a meanigful account. The Puranas contain some 
elements of history, but their presentation being educative rather 
than bistoriographic, we should search for the ingrained truth 
discarding the variable details. As to legnds, they often grow 
by the process of snowballing of details around some felt truth 
appearing in the form of fable. Legends of popular evolution 
containing systematic forms of truth are known as myth. “‘Myth 
is a system of hereditary stories which were once believed to be 
true by a particular culture group and which served to explain 
(in terms of intentions and actions of the Supernatural Being) 
natural phenomena and socio-cultural processes.” (after G. M. 
Kirkwood, A short Guide to Classical Mythology) Sifting the legends 
about the origin of Jagannatha in search of the mytb, we get three 
principa! versions : the Nilmadbava legend, the legend of Indrady- 
umna and the Daru which was carved into incomplete figures, and 
tbe episode of the Lord appearing through a yajria first in a 
dreadful form and subsequently in the present form. The icon of 
Nilamadhava which is the centre of much discussion sbould have 
been a piece of blue stone, if tribal in origin or else it was a pure 
icon: of a Brahminical deity. The central fact, however, points to 
a syncretisation of the non-Aryan and Aryan systems of worship, 
i.e... a symbol of common worship. The log of wood coming 
from the blue seas according to the legend of Daru is a mytholo- 
gical account of how the Unmanifest manifested itself. Indradyumna, 
the king, dreamt of it and it is an old carpenter who finaly did it into 
the divine figures. What we should accept as essential in this legend 
is that the divine vision is received by or transmitted to a powerful 
person capaple of executing the divine will. Again, the legend 
of the Lord coming as the carpenter symbolically presents the Lord 
as self-creuted and absolute, for the corpenter and the carved 
figures, the Creator and the Creation got merged into one. Finally, 
the episode of emergence of the present form through a sacrifice 
before the king is also of mythological import. The king implores 
the Lord to reappear in a form appropriate to the Kaliyuga and 
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He reappears assuming the present form. The meaning is that a 
synthesis of various forms—not the angry look of Narasimha, but 
perhaps a mahdabhava conveying a yogic state, a symbolic form—is 
the most apposite for the worship by most people. Thus all the 
legends are based on a mythic formula which is as follows : The 
Lord appears before the select person in a significant form of His 
own creation to show the process and meaning of universal crea- 
tion, Men of all cultures and classes should live under his bene- 
diction in amity and love. Such an account goes back to the pre- 
historic era. 


II 


The theological and philosophical interpretations regardiag the 
deities which constitute a complex web of sectarian expositions 
centre round their number and modifications. Whatever the initial 
form, tribal or Brahminieal, for long the Deity was one, Nilm2- 
dhava and then Purusgottama. Even as Jaganndtha, the single 
Deity might have been worshipped for a considerable period since 
His worship as the singular image of Dadhivamana continues till 
today. It was perhaps during the reign of the Bhauma king of the 
Mahayana Buddhist faith that the single image was multiplied to 
the triplet in order to effect a synthesis of the Saiva, Sakta and 
Vaignava cults. This is the opinion of most historians including 
Dr K.C. Panigrahi. The successive waves of religion spread ‘over 
Orissa in the following order : Jainism (Ist century B. C.), Buddb- 
ism (Ist century A. D.), Saivism (4th/Sth century A.D.), Saktism 
(8th century A. D.) and Vaisnavism (10th century A.D.). As the 
spate overtook the land, modifications in the Deities took place 
giving rise to syntheses from time to time. Every new element 
was absorbed and interpreted afresh, but none was discarded. The 
number of deities that had grown up to three came to signify 
Trinity in diverse ways (the Buddhist Tri-ratna ; the three matras 
of AUM, the Brahminical Triad—Brahma, Vignu and MahSevara; 
the Triplet, Ksara, Aksara and Purugottama of the Purugot- 
tama cult; Durga, Siva and Vispnu of the Saiva cult; Krsna, 
Balarama and Subhadra of the Vasudeva cult; Rudra, Mahabhai- 
rava and Durga of Sakta cult ; Rama, Laksmana and Sita of the 
Rama cult and so on. With the addition of SudarSsana to the 
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Trinity, the number becomes four suggesting quarternity in various 
ways, It accommodated the caturvyiha worship of the Vaisnava 
cult with the deities, Vasudeva, Samhkarsana, Pradyumna and 
Aniruddha. It is worth noting that once the Deities are figured 
symbolically, their significance can be accentuated through mathe- 
matical numbers—1, 2, 3, 4. etc. With ratnavedi added, the number 
becomes 5 ; addition of Bhidevi and Sridevi makes it 7 : these 
are some fundamental numbers and they suggestively look up to 
infinity. 

As the Deities have evolved, the interpretations have varied. 

` With synthesization of different religious concepts into the Deities, 

their final interpretation is now Brahminical-cum-Vaisnavite ; but 
they have their universal interpretations which stand out. They 
symbolise the various aspects of the Ultimate Being : Jagannatha 
is the Supreme Creator ; Balabhadra is the Agent of creation ; 
Subhadra is the creative power ; and Sudar$sana is time, order, 
light (Kala, Dharma, Jyoti), the binding law. 

There is no fixed or final meaning in symbolism : no one sees 
everything, but everyone may see somethings in it. The varieties 
of meaning and the apparently contradictory expositions of the 
Jaganndtha cult proceed from the symbol of Reality. That is the 
centre that holds. 
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JAGANNATHA AND BUDDHISM 


Biswanath Banerjee 


Lord Jagannatha, the Protector of the Universe, is generally 
worshipped as an earthly manifestation of Lord Visnu. Whether 
the deity originally belonged to some primitive people and later 
brought into the group of Brahmanical gods, is a matter of contro- 
versy. Itis, however, a fact that the Lord has been equally adored 
by the Brahmanical Hindus, the Jainas and the Buddhists. The 
Jainas have even claimed! Him as a Tirthankara and a Jaina origin 
of Jaganndtha has been suggested maintaining that the three 
deities stand collectively for the Jaina concept of Trinity,—samyag 
jHiana, samyak caritra, samyak drsti. There are others, supported 
by tradition, who discover a Buddhist origin of Jagannatha equating 
the three deities with the Buddhist trifarana, Buddha, Dharma and 
Sangha?. The Lord has not only been identified with the Buddha 
in the tradition and some legendary accounts of Orissa, but even 
great literateurs and philosophers like Saraladasa and Achyita- 
nanda also see in the Lord the appearance of the Buddha in the 
Kaliyuga for the deliverance of the world. The Vaisnavas of 
Orissa in the 15th-16th centuries exhibit their preference for the 
Buddha and Buddhism in their reference to the Lorde and all that 
He stands for. It is interesting to note that Shri Chaitanya 
Mahdprabhu has also been held? as a manifestation of the Buddha 
and Nilamidhava, originally a deity of the Sabaras, is represented* 
to have stated that he would incarcate himself as Buddha in 
Nilagiri. 


It is not that the Vaisnavas of Orissa alone have considered 
the Lord as a manifestation of the Buddha, the Vajrayana-Buddhists 
are also found to identify the Lord with the Buddha, The Jridana- 
siddhi, an important Vajrayana-work by Indrabhiti, salutes 
Jagannatha as the Buddha in the opening verse and refers to the 
Lord in the same light at least on three more occasions’. Jagan- 
natha saluted by Indrabhiti in the beginning of his work and 
expressions like Jagamnathaih Vajrasattvavibhdvanaih®’ make one 
think that the Lord and the Buddha have been taken to be identical 
by so prominent a Vajrayana-author like Indrabhuti. In the context 
of the popularity of Buddhism of in the land, particularly of the 
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Vajrayana-phase, we may hold that these references to the Buddha 
as Jagannatha were not all without any sigoificance. 


An analytical study of the evolution of the concept of 
Jagannatha, of the history and the background of the cult of 
JagannAtha, its theology and other related matters will, however, 
bring out that Jagannitha does not belong exclusively to any 
particular religious system for the origin and development of the 
cult, but is the result of an admixture of various religious ideas 
and tenets, sometimes even conflicting, followed by people in and 
around the region. The suggestions for a Jaina or Buddhist origin 
of Jagann3tha have been ably challenged and contradicted by 
Professor K. C. Mishra in his treatment of the issues in his illumi- 
natiog work entitled The Cult of Jagannatha. Professor Mishra 
has critically examined” all relevant data on the problem in detail 
to show that the Cult of Jagannatha is a synthesis of diverse 
elements of various religious beliefs and ideas, a melting pot, so to 
say, of the Sabara culture, the Natha Cult, Vaisnavism, Buddhism, 
Saivism etc. He has rightly held this synthesis to be the ‘reason 
why we find even today the remnants of different ritual perfor- 
mances associated with a single religious system’ ®. 


In spite of this composite character of the Cult of Jagannatha 
the influence of Buddhism particularly of the Tantra-Buddhism 
appears to have been maximum on the evolution of the Cult of 
Jagannatha. The predominance of the concept of Sinyata, 
” particularly its treatment by the Vajrayanists, in the development 
of the theology and philosophy around the deity is a pointer to 
the fact. It is not difficult to find the image of the Vajrasattva 
in the concept of the Siinyapurusa, and the mystic cosmolgical 
speculations of the Vaisnavas and of the Jagannatha cult resemble 
very much those of the later Buddhists. The theory of eternity 
and immutability of voidness as propounded by the Vajrayanists 
seems to have been used by the followers of the Jagannatha Cult 
not only in the idea of a nityapurusa but also in viewing the temple 
of the deity as identical with Goloka, which is both Siinya and nitya. 
Some of the most important feautures of the Jagannitha cult 
indicate to its association with Buddhism at its later stage. An 
elaborate system of yoga is an important aspect of the cult and in 
the yogic philosophy of the cult the human body is considered as 
an epitome of the universe, The various units and divisions of 
time are said to be functioning in the nervous system of the human 
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body through the flow of the vital winds and with the control of 
the winds with yogic process it is possible to raise oneself above 
the efforts of time. This system of yoga is based on the Hatha- 
yoga. Guruvada is another important feature of the cult and it is 
significant to note that ‘Lord Jagannatha is regarded as the ultimate 
Guru not only of the individual, but also of the whole universe.’® 
The Lord is said to have appeared to save the suffering beings in 
the kaliyuga. 


All these features may be easily found in the Tantra-Buddhism, 
but the association of the Sabaras in the origin of Jagannatha, the 
elaborate system of yoga of the Hatha-yoga principles, the presence 
of the cakra by the side of the three deities prompt one to find out 
a close relationship between Jagannathism and the system of Kdla- 
cakra, considered as the latest phase of Buddhism as an offshoot 
of the Vajrayana. This system was known in India in about the 
10th-1 ith. century. An interesting story’° relates how king 
Yasas of the country of Sambhbala made the Brahmanical sages of 
the land accept the Kalacakra system. YaSsoraja observed various 
forms of conflicting manners and customs current among his 
people and became apprehensive of a possible domination by the 
overpowering influence of a stronger Islamic culture. He asked 
the sages of the land to accept the teachings of Kdalacakra and agree 
in inter-marriage and inter-dining with the Vajra-kula. Alterna- 
tively he advised them to leave his land as he was sure that the 
descendants of the sages would embrace Islam in course of time. 
The sages preferred to leave Sambhala and they departed for the 
land of the Aryas situated between the Himalayas and Lanka. 
Yagsoraja realised that the leaving of the country by the sages would 
very much disturb the minds of the people in Sambhala. They 
would think that the sages left the country as they were sure that 
the Path promulgated by Vajrayana would not enable them to attain 
emancipation. YaSoraja then took upon himself a great stupefy- 
ing power and exercised divine authority to make the sages uncon- 
scious on their way in a forest. The savage tribes of the forest 
then bound the sages and brought them back to king. Regaining 
consciousness the sages were surprised to see the same place they 
had left earlier and being sure of the great powers of YasSoraja and 
the value of his advice they sought shelter in him and prayed for 
the preaching of the Great Tantra of the Adi Buddha. The story 
of the conversion of the sages into the Kalacakra faith and abun- 
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dant incorporation of brahmanic deities in the maydala of $ri 
Kalacakra are significant from the standpoint of religious history. 
Kalacakra, depicted? as the Lord Supreme in the system, might 
have been set up as a non-sectarian God to make it possible for 
for all the warring elements of different religious groups to unite 
and fight under one banner against an infiltration by the foreign 
culture. The Kalacakra system and the concept of Kalacakra 
as the supreme Lord are two bright examples of the process 
of cultural fusion as going on in India since long. Kalacakra 
as the highest God of worship is substantially of the same 
nature as the conception of Vajrasattva.3? The Kalacakra is 
the state of absobute unification of prajfid and updya, i.e., 
Siinyata and karuna. In the Kalacakra-tantra we get a full 
explanation of the system as well as of the nature of Sri 
Kalacakra. It is well known a fact that the practical side of the 
Tantras is the fundamental side in which most emphasis is laid on 
the body. The Tantras consider the body as the medium in and 
through which the Truth can be realised ; the body is the epitome 
of the universe, the abode of all truths, it is the microcosm. The 
Kalacakra-text® identifies the universe completely with the body 
and locates the seas, rivers, mountains, planets in different parts 
of the body. The factors working in the external world causing 
creation, existence and dissolution are also to be thought as opera- 
ting in this body. An elaborate system of yogic practices has found 
a place in the system and the control of the vital winds in the body 
has been regarded as a very important factor in realising the Truth 
which is in the form of the Lord Kalacakra. A Kalacakrayanist 
wants to keep himself above the influence of the cycle of time 
which is ever moving to cause decay, death and re-birth, The 
flow of time is nothing but the working of the vital winds in the 
body. In his yogic practices a Kalacakrayanist is associated with 
his prajnia who is also known as mahamudrda. 


Jt is evident that the yogic system in both JagannAatha cult and 
the Kalacakra theory is very much alike and the story of the savage 
tribes getting involved in the origin of the Kalacakra teachings has 
has some alhinity with the Sabaras having a role to play in the 
origin of the cult of Jagannatha. The yoga of the Kalacakra has 
been explained to enable the people of the Kaliyuga to attain 
emancipation in the very present existence!* which has also been 
said to be the purpose of the worship of Jagannatha. The presence 
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of the cakra by the side of the idols is indeed significant. It is 
the Kalacakra which causes birth, decay, death and the realisation 
of the unified state of Siinyata and karund produces the Bodhicitta 
which is the immutable state, the state of Supreme Bliss. Vajra~ 
sattva is identified with the Bodhicitta and the non-dual state of 
Sinyata and karuna has been said to be the Vajrasattva. The 
concept of Jagannatha gives us the image of the Vajrasattva which 
then should indicate Balabhadra as Upaya or Karuna and Subhadra 
Prajiid or Siinyatd. But these are all based on not very sound 
arguments which can be considered as convincing. To view the 
three idols as representing the Buddhist Triratna gives rise to 
more difficult problems in matters of identification. It is rather 
safe to say that there are similarities of Jagannathism with Budd- 
hism in many respects but that does not mean that the cult is a 
Buddhist one. It is certainly a composite system but it is possihle 
that in the process of evolution of the religion of JagannAatha the 
Vajrayana form of Buddhism and its elements as in the syncretic 
system of Kalacakra and the concept of Kalacakra, the Supreme 
God, had an abiding influence. 


1. K. C. Mishra, The Cult of Jagannatha. 
2. Op. Cit. 
3. ibid, 169-70 
4. ibid, 79 
§. Two Vajrayana works (G. O. S.), Jnaaa-siddhi I. 1. 
6. loc. cit. 
7. ibid 158 ff. 
8. The Cult of Jagannatha, p. 26 
9. Jbid, p. 127 
10. Kalacakratantra (Ed.) Indroduction, VII. ff. 
11. Ibid, 
12. toc. cit. 
13. 1.2. ff. 
14. L. 1. 
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HIDDEN GLORY OF ART & ARCHITECTURE OF 
JAJANNATHA TEMPLE, PURI 


Dr. G. C. Chauley 


Lord Jagannath Temple, is the earliest Ganga Monument 
in Orissa. The monument is standing on a higb platform connected 
with tbe ground level by a flight of twentytwo steps. The edifice 
is massive and strong and is a product of the accumulated expe- 
riences of the past in Temple Architecture. The deplastering work 
has brought to light the carvings hidden so far, are the superior 
workmanship of the Kalinga Artists end is considered to be the 
most harmonious and beautiful temples among the surviving 
specimens in Orissa. Its sculptural ornamentation. minute carvings, 
etc, even surpasses the workmanship of all the existing important 
temples viz, Mukteswar, Rajarani, Brahmeswar and Lingaraj 
of Bhubaneswar. 

The decoration of the outer walls was taken up by scrolls, 
usually in the form of creepers with full or half medallions enclosing 
leaf designs and animal figurincs such as Deer, Bears, Elepbants, 
Horses and Swans. The minute designs and figurines have been 
carved and cut in stone with such consummate skill that they 
create almost an illusion of wood or ivory carvings. 

The deplastering of Lord Jagannath Temple achieved so far 
upto, a height of 73 feet from the surrounding floor level, has 
brought to light a high platform designed in the shape ofa 
khakharamundi coming in different projections forming the Pancha- 
Ratha plan, the lower portion of the platform containing the 
friezes of Elephant, Horses, Camels and procession of warriors. 
Above it, the remaining portion of the platform is decorated with 
scroll and floral designs and the top-most course of the platform 
is depicting the procession of Horses and Elephants. Above the 
platform, the original temple structure starts, the pabhaga 
portion having panchagnabada divisions like Pada, Kumbha, Pata, 
Kani and Vasanta. In the horizontal surface of the Pata, 
Srikrsna’s life scenes are depicted like Giri-Govardhandnhari, 
lifting of Govardhana Hill, Dhenukasuravadha, playing with 
Gopis, proceeding towards Mathura on chariot, etc. etc. 

In the front surface of the Vasanta, the Elephants, Horses with 
riders are shown. Above the Pabhaga Tala-jangha is existing 
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having miniature temple replicas with khakharamundis shown 
projecting out from the Kanika paga, Raha-paga and Anuraha- 
paga walls. The front phase of these miniature khakharamundi 
shrines are depicting the figures of dikpalas of guardian deities of 
the directions such as Yama, Kubera, Varuna, Ishan, Agni and 
Vayu. The Miniature khakharamundi shrines of the Anurabha- 
paga is depicting the King’s Court, seated on a Simhasana, 
accompanied by Court ladies and Courtesans, priest giving sermons 
to the devotees, teacher teaching the disciples. The two sides of 
each miniature shrine exhibits the figures of Visnu, Srikrsna 
with Radha, with herd of cows or playing Vina etc. The corner 
space in between the two khakharamundi shrines within the Tala- 
jangha portion is occupied by the giant figures of Gaja-Simha, 
Simha trampling over Elephant or mythical animal Gaja-Vidala 
having the body of Lion and the face of an elephant trampling 
over ‘Apasmarapurusga’ or demon. 


Of the eight Dikpalas, the guardian of the East i,e. Indra is 
lost as the whole shrine found damaged and later on restored by 
the Archaeological Survey of India during conservation works. 
The Vandhana portion, the dividing line of Tala-jangha and 
upper-jangha are also carved in tbree prominent offsets, each 
off-set surface is carved with creeper and foliage designs, procession 
of Eplephant, Horses and Warriors, etc. The upper janga portion 
all around the temple again exhibiting miniature pidha-duel just 
above the khakharamundi of the Tala-jangha. The front face of 
each pidha-deul is occupied by a figure of Da$savataras of Vignu, 
They are not found in serial order due to irreparable damages 
caused in the past. In the south-east corner, Varaha and Narasimha 
are found intact. In the south-west corner, Balarama is exhibited 
and in the north-west corner Kalki and Buddha are also found 
intact. 

The corner spaces in between the two pidha deuls of upper- 
jangha is occupied by life-size sculptures of Madanikis and 
Surasundaris in different actions. They are carved in round and 
exhibiting superior workmanship, modellivg, anatomy, ornamen- 
tation, feminine beauty with laughing countenance are superb. 


The Baranda level, from where the Sikhara is taking an upward 
turn and forming curvilinear shape, exhibiting ten horizontal 
offsets running parallel all around the temple. The 8th and 10th 
offet surfaces are containing the friezes of Swans in different 
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actions and processions of warriors respectively. In the front 
side of each Raha-paga above baranda level is containing small 
niche inside it a black stone figure of Vispyu is exhibited, above 
that the chaitya window motif with two demons on either side 
having beaded borders which popularly known as “‘Bhomotif”, 
is carved. Above it projecting Gaja-Simha motifs are existing 
in all cardinal directions. 

In the Gandi level, so far two Bhumi-Amalas are exposed which 
are also forming offsets parallelly running all around the temple 
surface well and decorated with creepers and floral designs. 

The niches provided on three cardinal directions below the 
baranda lcvel are containing the figures of Varaha, Narasimha 
and Trivikrama. The southern side niche Varaba figure is made 
out of black Chlorite stone. The image is highly massive having 
four arms with usual ayudhbas like Cakra, Gada and Padma. 


The western side niche is exhibiting Narasimha. The figure 
holds Gada, Chakra in the upper right hand and left arms, the 
lower hands are shown in the action of killing demon Hiranpya- 
kasipu. This is also made out of black chlorite stone and equally 
having a ferocious representation—open jaw, protruding teeth 
and tongue, bulging eyes, straight flowing manes at the back has 
further made the figure more difnified. 

In the northern side niche, a figure of Trivikrama is enshrined 
made out of black chlorite stone. The original image might have 
been damaged in the past as a result on the broken original plat- 
form about 1 mtr. high masonary pedestal of khondalite stone is 
added and a small figure of Trivikrama is installed. Each niche 
holding the parSsvadevatds was converted into a miniature temple 
in the later period by constructing the high platform with pidha 
sikhara made out of tresh blocks of sand stones, devoid of any 
carvings. Their later incorporation has further been established 
by the fact that the original carvings on both sides of the niches are 
hidden inside this later additions. These subsidiary shrines are 
presently serving as buttresses to strengthen the central shrine. 

On both sides of each parSsvadevata shrines, in the outer wall, 
figures of Vignu four on either side is carved with depicting 24 
forms of Visnus, such as KeSsava, Madhava, Damodara, Narayana, 
Visnu, etc. etc, 

As a matter of fact the general pattern of Jagannatha Temple, 
Puri, has close resemblance with the temple of Lingaraja ijn 
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Bhubaneswar, Presently on each Anuraha-paga, miniature shrines 
are shown with plaster. So far deplastering work has not unveiled 
the existence of any Anga-sikhara or miniature shrines, as available 
in Lingaraja Temple and Brahmeswar Temple of Bhubaneswar. 
The presently existing miniature sikharas of plaster most probably 
were designed during the time of adding plaster to the temple to have 
a uniform pattern. Only further deplastering work may prove the 
authenticity whether they are true miniatures as available in case 
of Lingaraja Temple aud BrahmeSswar temple or it is a false one. 

The deplastering work and exposing of the original art and 
architecture of Jagannatha Temple, Puri helped to solve the 
confusion prevalent among the scholars that the temple of 
Purugottama in Jagannatha Puri was constructed in a period when 
the Kalinga artists lost their workmanship or the artistic skills 
are degenerated. Since the whole temple surface was covered 
by 18’’ thick lime plaster with a fine coat of lime wash, the original 
artistic beauty of Jagannatha Temple, Puri was hidden inside, which 
is now brought to light after deplastering. 

The stone used for construction of Jagannatha Temple, Puri is 
a special Dal-Pinkish khondalite stone having superior quality, 
compared to that of Sun Temple, Konarak, as nowhere in the 
temple surface the effect of salt erosion is noticed. Whatever 
damages so far detected after deplastering work whether in larger 
or smaller dimensions are due to rusting of iron dowels, which 
were profusely used in this temple. The dowels are rusted, got 
expanded and increased in volume and giving unusual pressure 
to the stone surface causing fall of huge chunks from here and 
there and giving the temple an ugly look. Since Jagannatha Temple 
remains a popular place of pilgrimage throughout the centuries 
and visited by thousands of pilgrims every day, to avoid any further 
damage and accident, due to fall of stone blocks and to cover up 
the missing and ugly portions, the local rulers might have been 
inspired to cover the surface with plaster to retain the temple’s shape 
and outlines. 

After completion of plastering work of the main temple, in 
subsequent phases all the existing subsidiary shrines numbering 
about 100 are also duly plastered and lime wash or colour wash 
added covering its original carvings. The deplastering work of 
Laksmi Thmple, Narasimha Temple and Surya Temple in the Lord 
Jagannatha Temple complex has given a logical proof to the fact 
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as multiple cracks, voids falling of huge stone blocks, damages 
of the sculptural figures and architectural members are caused and 
simply attended by mere filling up with pieces of stone blocks, 
pot sherds and mortar during the plastering work, Afterwards, 
a fine coat of plaster is applied and tried to retain the originality 
of shape and its outlines. 


Archaeological Survey of India has taken appropriate care by 
replacing the worn-out and damaged pieces, by filling the voids 
and gaps with grouting, replacing of the rusted iron dowels by 
copper or stainless steel dowels and thus strengthening the further 
stability and security of the temple. The common masses and 
scholars and the priests of the temple who are regularly watching 
the day to day work progress and unsafe condition of the 
structure are to realise that most of the temple now covered 
with plaster is suffering from major damages and deplastering 
is the only solution to rectify the defects and consolidation 
and strengthening of the temple for the sake of its architectural 
stability. As a result, the strong opposition previously 
faced by Archaeological Survey of India is now reduced to 
bare minimum. People in general have realised that existing thick 
coat of plaster existing on Jagannatha Temple is giving an unusual 
weight and thrust to the temple architecture and to make the 
temple free from such load, deplastering is a must. 


One sample piece of chunk of plaster of 1 sqm. is gently 
detached from the temple wall and weighed. The weight was 
roughly about 3 quintals when it is dry, but in the rainy season it 
absorbs two parts of water and thus the weight becomes three times 
more. So one can easily understand how much weight this temple 
is sustaining for centuries together. 


Mention may be made of a series of donatory inscriptions found 
engraved on both side entrance and outer wall of Narasimha 
temple. Through these inscriptions we are getting several infor- 
mations viz. the name of villages, name of donors, name of months, 
name of Gotras, name of some varieties of dripas, references of 
dates, epithets, auspicious day, etc. 


VILLAGES — Purushottamadevaragrama. Arasavalli, Pan- 
gelagrama, Madopura, Yandagrama etc. 
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DONORS'NAME — Narahari, Najjala Narayana, Mohadanda- 
dhikarni—Narayana, Govinda etc. 
Female Donors—Kalinga, Maukani, Ammani, 
Kalingamma etc. 


MONTHS — Vaishakha, Karttika etc. 

GOTRAS — Bharadvaj, Kasyapa etc. 

DEITIES — Purusottama, Narasimha, Balabhadradeva, 
Kamalakhyadeva, Krsna, Kesava, Subhadra 
etc. 

EPITHETS — Parama Mahesvara, Parama Bhattaraka, 


Gangakulatilaka, Trikalingadhipaji. 


References of epithets found in the inscription No. 7 engraved 
on the right side of the main entrance. 


VISHAYA — Paschimagada—Vishaya, Purvvalava (pi) 
Vishaya. 

GOLD COINS — Nishkas and Karshapanas 

DIPA — Akbhbanda-Dvipa, Akhanda-Bhattira-Dvipa 
etc. 

DAY -- Mahadevadasi Day 


(referred to in the inscriptions as the great 
auspicious day) 
DATE -—- Saka Era viz. 1035 Saka i.e. 1113 A.D. 
REFERENCES OF Purugottma, Balabhadra and Subhadra have 
been found in inscriptions No. 27 on the right 
door Jamb contemporary to Choda Ganga 
Deva. 
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WORSHIP OF STONE/WOODEN IMAGES OF LORD 
JAGANNATHA, AN EARLY HISTORY 


DR, GOPINATH MOHAPATRA 


Long since the religious life of Orissa has been dominated by 
Cuit of Purugottama-Jagannatha. Purugottamaksetra (Puri), the 
‘Martya Vaikuntha’ as per Puranic records, bas been identified as 
the perpetual abode of Lord Purugottama. Although there are 
seven gods! worshipped on the Ratnasimbasana of the main temple 
of Lord Jagannatha, the prominent among them are the Caturdha- 
muirti’ ;—Jagannatba, Balabhadra, Subhadra and Sudarsana who 
are made of neem wood. Sudarsana, as stated in the Puranas, is 
the weapon or kriya$sakti of Jagannatha. 


The Triad : 


This religious centre stands as a compromise between all the 
important religious sects of Sanatanadharma where Lord Jagannatha 
has been conceived as Visnu-Krigna or Purugottama, Balabhadra 
as Siva, Subhadra as Sakti and Sudarsana as kriyasakti of Puru- 
sottama. Purusgottama however is the principal god of this ksgetra 
and even before the construction of this present temple of Jagannatha 
in the 12th century Purugottama, Balabhadra and Subbadra were 
worshipped here together. Presently an inscription of the Nrsimha 
Temple discovered by the Archaeological department reveals this 
theory. 


Development of Visnuism ; 


The Brahmanic literatures identified the Vedic Vignu with Aditya 
and Agni.” Vignu was then conceived to be a significantly important 
god in the performance of sacrifices. After the Vedic age Riama- 
candra, the hero of the Ramayana was described as the incarnation 
of Vignu and he was called ‘Maryada purugottama’. Next the 
important phase of the development of Vignu worship reached its 
climax during the period of the Mahabharata when Vaisudeva- 
krsna was identified with Vignu-purusgottama. 


Vasudeva and Paticavyiha : 


Vasudeva was proclaimed, to be Purusottama. He is the Para- 
matman and the supreme element of the creation. As such Srimad- 
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Bhagavadgita has rightly analysed this concept Purugottama in its 
Purusottamayoga.? Then the worship of Vasudeva as a form of 
Mahavisnu became popular in India. This cult of Vasudeva- 
Purusottama was differently designated as Bhagavata, Satvata, Ekan- 
tika or Parficaratra. Narayana worship became very popular in 
India due to the magnificent presentation of this character in the 
Mahabharata. He is addressed as older than the oldest one, and 
thus the epic assigns him the highest position.* He is considered 
to be the soul of the Universe, the only one who existed before the 
creation. ® 


The Mahabharata further identified Sesasayi Narayana with Vasu- 
deva. Narayana in his original form, as justifying derivatively his 
own names, dwells at ‘Svetadvipa’ in the sea itself. With ‘EkAanta- 
bhakti’ being asked by Narada, he identified himself with Vasudeva. 
He said, ‘“Vasudeva is the one who is almighty and omnipresent. 
Those who worship him with real devotion (Ekanta-bhakti) ulti- 
mately attain him.’ Thus Vasudeva, the hero of the Vrsnis is wor- 
shipped as Narayana. 


In the second pbase ‘Sesanaga’, the gigantic serpent bed of 
Narayana representing Balarama or Balabhadra, the elder brother 
of ‘Vasudeva Krsna’ was worshipped with him. Gradually the 
other heroes of the ‘Vrsyis$’, like Aniruddha, Pradyumna, Samba 
joined with Vasudeva and Sankarsana or Balarama in the system of 
‘Paficavyuha worship’, However, amongst this list of names 
Vasudeva was the supreme and prominent one. 


This ‘Panicavyiuha worship’ came to exist in the fifth phase. In 
the first phase it was a single deity or ‘Ekavyiha’ and it was Vasu- 
deva only. Next gradually ‘Dvi-vyiuha, Tri-vyiha, Caturvyuha and 
lastly Paiicavyuha worship prevailed in India. This is known from 
the Mahabharata? and the verse quoted here is a clear evidence to it. 
The epigraphical records also prove that this Panca-vyiha worship 
continued during first century DB. C. *Mora-well-inscription’ stands 
as a Solid proof for this.® 


Vasudeva-Sankarsana ; Drivyiha ; 

Vasudeva-krsna worship was not only prevalent in Mathura, the 
sacred birth place of Sri Krgna, as referred to in an inscription found 
from a door-jamb, inscribed at the time of king Sodasa in the first 
century B.C. ; but from another region of the country in a village 
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Ghusundi datable to 2nd century B.C. it is rightly found that there 
was Safikarsana-Vasudeva worship popular in that part of India.*° 
Another inscription from Nagari!i in Udayapur district of Rajas- 
than contains the same text of Gosundi well-inscription. The 
Nanaghat cave inscription of Naganika corroborates the fact that 
S7nkarsana-Vasudeva worship was prevalent in India a couple of 
Centuries before the Christian era.3? In this joint worship although 
Vasudeva is said to be the younger brother, yet he is supposed to 
be the important one. The images found in various parts of India 
for Vasudeva and Sankarsana are made of stone. 


Iconography : 

Visnudharmottara gives a detailed description of the images of 
Vasudeva and Sankarsana. Vasudeva has one face and four 
hands like Vispu. His complexion looks like that of a cloud laden 
with water. He is adorned with ornaments. The earth goddess 
(Bhidevi) is to be carved between his feet. The Vanamala and 
Yajiiopavita’ are to be marked on the necessary places of the body. 
He holds on his right hands the full-blown lotus and in left one 
holds the conch. To his right is standing the mace (Gadadevi), 
personified as woman, under the right hand of Vasudeva. She 
holds Cauri in hand. To the left of the god, there should be carved 
the disc (Cakra Purusa), in a personified form with a big belly, 
under the left hand of Vasudeva. Sankarsana should be carved 
exactly like Vasudeva, but instead of the mace he holds the pestle 
(Musala) and in place of the disc (Cakra) he holds his lovely weapon 
ploughshare. {In the form of Ananta-Vasudeva worship, Balarama 
is attributed to be Anantaniga and hence the seven hoods of the 
serpent are found decorated on his head. 


Archaeological findings ¢ 

There is a stone image of Balarama from Mathura datable to 
first century B. C. preserved in Lucknow Museum.i* Hence the 
deity has two hands holding a pestle and a ploughshare, On his 
head there are carved seven hoods of Anantanaga. Likewise in 
Mathura museum there is preserved another stone image of Bala- 
rama! ® datable to 3rd century A.D., where Balarama has two hands 
only. He holds a wine flask in his left hand and his right hand is 
engaged in covering three hoods of Anantanaga and the rest four 
hoods are clearly visible being decorated on his head. Thus we see, 
Balarama is the same as Ananta and Vasudeva is Vignu-krsna. 
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Incusion of EkanamSsa : 


Gradually in different parts of India in course of Aunanta- 
Vasudeva worship the image of Ekanamsa was included who stood 
in the middle. She was that daughter of Yasoda, the embodiment 
of Sakti who was exchanged for Krsna and while attempted to be 
killed by Kamsa, passed away to the sky from his hand in the form 
of lightning. Brhatsamhita as well as Visnudharmottara refer to the 
image of Krsgna-Vasudeva and Balarama flanking the image of 
EkanamSsa. The Brhatsamhita!¢ of Varahamihira says that the 
goddess Ekanamsa should be carved between Krsna and Balarama, 
with her left hand resting on her hip and the right holding the lotus. 
If she is four-handed, she holds in ber left hand the book and tbe 
lotus and one of her right hands holds the rouse and the other one 
is in the Varadamudra. If she is eight-armed, she bolds in her left 
hands the ‘Kamandalu’, the bow, the lotus and the book and in her 
three right hands the arrow, the mirror, the rosary, the fourth one 
rests in the Varadamudra’. As such Brhatsamhita permitted 
Ekanamsa up to a possession of eight hands. But the Vis$nudhar- 
mottara simply says that goddess Ekanamsa is placed between 
Rama and Krsna, with her left hand on her waist and her right hand 
holding a lotus.” 


Following this tradition in many places in India Krsna, Balarama 
and EkanamS$a were worshipped together. Such a panel of these 
three gods has been found in Gaya and a part of it’is preserved in 
Patna museum. This is datable to 3rd century A. D. Another 
beautiful piece of stone image of Krsna, Balarama and Ekanams$a is 
preserved in Lucknow museum (No. 9.58). Ekanamsa holding lotus 
is flanked by Krsna and Balarama, both of them having four hands. 
Balarama holds in his right hands the wine flask and a ploughshare. 
Both of his left hands are broken. There are two small attendant 
figures below the arms of Ekanamsa. This panel is datable to 7th 
century A. D. 


Link with Jagannatha’s Triad : 


No doubt that this panel is linked with Krsnpa-Jagannatha, Bala- 
bhadra and Subhadra, the Sakti worshipped at Puri, of course in 
different philosophical iconographic features, made of Neem wood 
instead of stone.!® If we say the wooden trinity or these four 
figures including Sudarsana were worshipped here prior to the 
evolution of this panel, i.e. the 3rd century B.C. or the Vedic age, 
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Rimayana age, or Mahabharata age, in that case we could presume 
these wooden forms are older than the stone image of Krsna, 
Balarama, Ekanamsa panel. Then there would be no bar to say 
that the wooden deities are primitive or tribal in their characters. 
But what we see, historically there is no trace of the images of 
Jagannitha during Kusana period. During the time of king ASoka 
and Kharavela, history is silent about Jagannatha’s Triad, whereas 
this trinity panel of stone images of Krsna-Vasudeva, Balarama and 
EkanamS$aA could go back to the Kusana period. 

The beginning of worship of stone images of Krsna, Balarama 
and EkanamS$a in Kusana period is now definitely known by the 
discovery of a relief of that period earved in the red stone. The 
The two-armed figure of Balarama holds a plough in his right hand. 
There is no hood of serpent over his head. Subhadra or Ekanam$a 
standing in the middle has her right hand raised while her left hand 
is placed akimbo. Krsna-Vasudeva has got four hands having 
a Gada in upper right hand, Cakra in his upper left hand, Padma- 
in lower left hand and the lower right hand his shown in Abhaya 
Mudra. This excellent relief found near Mathura is now preserved 
in the Govt. Museum at Karachi. 

Another relief depicting the worship of the holy Triad found in 
Bibar, is now preserved in London Museum. It is important as it 
contains an institution of the time of Mahipal (10th century), a Pala 
king of Bibar. ~ The important feature of this relief is the four- 
armed Balarama (Ananta muirti) is shown under a canopy of seven- 
hooded serpent. Subhadra-Ekanam$a stands on a full bloomed 
Jotus. Her right hand is shown in VYaradamudra, while she holds a 
mirror in her left hand. Krsna is represented here in four hands 
like Vignu. 


Ananta, Vasudeva, EkanamS$a in Orissa : 

In Orissa also the tradition of making stone images of Krsya, 
Balarama and Subhadra-Ekanam$a was in vogue. In the Lingaraj 
temple compound there is a temple where beautiful stone images of 
Krspa-Vasudeva, Anantamirti-Balarama and EkanamS$Sa-Subbadra 
were installed. In giving details, to quote Sri K. N. Mohapatra, 
vide his work ‘The Jagannath temples in Eastern India’ 1977, 
PP: 5.) ;— 

“This temple contains three finally carved images of Balabhadra. 
Subbadra and Jagannéathba in chlorite stone. All the three images 
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Balabhadra (4' × 1.6”), Subhadra (3' × 1°3°) and Jaganniitha (3°'8” x 1:6”) 
are two armed. Excepting the teft arm of Subhadra holding a full 
blown lotus, the other five arms are broken. “‘Here ons thing 
is to note that being a man of the place (Bhubaneswar) he mentions 
these deities as Jagannath, Balabhadra, Subhadri as they are 
called here. Any way, the date of the temple as he assigns is the 
time of Anangabhima Deva, III (1212-1239 A.D.). 


In Orissa state museum is preserved a bronze plaque (3* x 3”) 
containing the image of Balarama, Subhadra and Krsnu-Vasudeva. 
The two-armed Balarama wears Kirita and Mukuta and stands 
under a canopy of seven-hooded serpent Anantaniga He holds a 
Mugsala in his right hand and Hala in his left hand. Subhadra 
stands in the middle holding a lotus in her right hand, while her 
left hand is shown in Varadamudra. Krsna-Vasudeva is two-armed 
holding a Gada in his right band and a Padma in his left hand. 
This is definitely very older than the other four-armed Krsna found 
in other parts of India and thereby takes Orissa to that position that 
in long past Orissa had a tradition of worshipping the Krsna, 
Balarama and Ekanam$a panel. 


Ananta-Balarama, Vasudea-Krsna and Ekanamf$sa-Subbhadra were 
installed beside the Bindusagara tank of Bhubaneswar in the 13th 
century by Chandrika Devi. But long before that another two 
stone images of Ananta and Vasudeva were installed in the wall 
of Bindusigara tank. Skandapurana, Vaisnava khanda referred to 
these images and addressed this Vasudeva as Purugottama. To 
quote :— 


“Bindutirthe nrpah snatva drstva S$ri Purugottamam.” 


Therefore, in the tradition of the worship of Ananta-Balarima, 
Vasudeva-Purugottama and Subhadra in the form of stone images, 
there has been a link to the wooden image worship of the Triad of 
Purugottama-Krsna-Jagannatha. 


There was a time when the Triad or Caturdha mirti of Jagannatha 
were worshipped in wooden form, the stone images of Ananta, 
Vasudeva, Ekanam$a were installed in various temples and they 
were also called Balabhadra, Jagannatha, and Subhadra. While the 
former was called Daru-Brahma, the latter was known as Sila- 
Brahma. (In this period according to archaeological reeords, we 
see, both the types of worship of Daru-Brahma were popular in 
Orissa. 

6 
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There is a ruined brick temple in the village Turintara under 
Balipatna P. S. of Puri district where we find three stone images 
called Balabhadra, Krsna and SubhadrAi carved separately in three 
chlorite stones. These are the same images of Ananta, Vasudeva 
and Ekanam$a. Balabhadra here is four-armed standing under a 
seven-hooded Naga holding Musala in his lower right hand and 
a Hala in lower left hand. Other two arms are broken. There are 
two-Camara-dharinis one on each side. There is a Makaratorana 
over his head flanked by two flying Apsaras at two top corners. 
Subhadra is two-armed. Her right hand is broken while there isa 
full-bloomed lotus found in her left hand. There is also trifoil 
‘Torana’ over her head with a Kirtimukha in the centre. Both 
Krsna and Balabhadra wear Kirita, Mukuta and Banamala. This 
temple was built by Baghala Devi, the queen of Aniyanka-bhima 
Deva, If (1190-1198 A.D.) in 12th century. 

In the philosophical development of Vignuism Vasudeva-Krsna 
was attributed in the Bhagavadgita as Purugottama. Gradually he 
become Paramatman and Para-Brahma. Then there was found an 
assimilation between the concept of Krsna-Vasudeva and the 
Brahma of the Vedanta. As such, Krsna became Vignu who was 
the same as Brahma. Therefore many four-armed Visgnu-Krsna 
images were worshipped in India as well as in Orissa. We see 
therefore an image of Visnu-Krsna well-preserved in the state 
Museum of Orissa. Here the deity stands in a Tribhanga pose with 
a position of holding flute with two of his hands. In rest other two 
hands he holds a Cakra and a ‘Samkha’ like lord Vignu. 

The archaeological study also reveals to us that there were tradi- 
tions in Orissa to worship Lord Visnu in the form of Laksmi- 
Narayana, Madhava, Krsna-Visnu and finally Purugottama-Jagan- 
natha. Purugottama is a common title used for Krsna-Vasudeva 
and Daru-Brahma Jagannatha. When the Brahma concept was 
alluded to Vasudeva-Krsna he had to assume the philosophicat 
figure of Jagannatha looking obscure like the Brahma of Vedanta. 
Orissa was the first and foremost pioneer of this intellectual repre- 
sentation in making the image of Purugottama-JagannAitha at Puri. 
Here the religious thinkers of Orissa exhibitted their intellectual 
climax for alt over India by presenting the unpresentable Brahma 
in the form of Daru-Brahma. 


Daru means stone also : 


Daru, as understood usually by the people, does not necessarily 
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mean wood only. The stone is sometimes also called ‘Daru’. It is 
rightly mentioned in the Vaignava-khanda of Skandapurana, that 
Nilamadhava, the Visnuite deity worshipped at Puri prior to 
Jagannatha was made of stone which was called ‘Daru’. To quote ;— 


“Madhavipratimam etam daravim subbalaksanam.” 


The Indradyumna legend colourfully narrated there simply hinted at 
a valid point that the wooden deity Jagannatha (Triad) was a subs- 
titute of the stone image of Vignu, known as Nilamadhva. When 
‘Daru’ was understood to be both wood and stone, naturally in a 
phase of development Jagannath’s images were made of wood and 
stone. History therefore reveals to us that there was no bar ina 
period to instal the images of Jagannatha made of stone. However, 
the wooden form of Jagannatha is more preferable in order to repre- 
sent the Hindu philosophy of rebirth, Navakalevara and Jiva- 
Brahma.?° 


Some stone images of Jagannatha : 


In 1230 A. D. the famous Purugottama-Jagannatha temple was 
built by the Gajapati king of Orissa Anangabhima Deva, Ill in his 
capital Abhinavavaranasi kataka (Presently Cuttack). Here the 
image of Purugottama Jagannatha was made of stone.:33 According 
to ‘Tarikh-i-Firoz Shahi Sultan Firoz Shah of Delhi in 1360 A. D. 
captured Varanasi-Kataka (Cuttack) wherefrom he took away the 
stone idol of Jagannatha. In this regard Tarikh-i-Firoz Shahi rightly 
remarks,— 


“It was reported that inside the Rai’s fort there was a stone idol 
which the infidels called Jagannatha and to which they paid 
devotion.” 2? 


This is a clear proof that the very image was known as Jagannatha 
and it was a stone image. 


Next in the 13th century the Baladeva temple of Kendrapada 
(Tulasikgsetra) was built where the stone images of Jaganunatha, 
Balabhadra and Subhadra are worshipped. Here Jagannatha and 
Balabhadra have two hands each, whereas Subhadri possesses one 
hand only. The other hand is invisible and posed hidden under the 
cloth. This deviation has been pointed out in my other work,— 
Jagannath in the history and religious traditions of Orissa. 


For another instance there is a panel of stone-made Jagannatha’s 
Triad in the eastern Gopuram at the Lingaraja temple of Bhuba- 
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neswar*®. It represents a solid proof that Sudar§ana carved sepa- 
rately below the main Traid subordinately was a later addition in 
the panel called afterwards ‘Caturdbhamirti’ of Lord. 


Next in the 13th century (1250 A.D.) we come across a stone 
image of Jagannatha where is represented king Narasimba Deva’s 
worshipping Lord Jagannatha, Durga and Sivalinga. One of 
such representation is found in Konark Museum and the other is 
in the National museum at Delhi.?** This conception expresses the 
religious attitude of the then society for worshipping, Siva, Sakti and 
Visnu together in a temple. The same attitude in due course was 
reflected in the worship of Jagannatha’s Triad made of stone or 
wood, where Balabhadra is conceived as Siva, Jagannatha as Vignu 
and Subhbadra as the Sakti or Durga. Of course the wooden images 
are preferable and in due course became more popular in order to 
justify rebirth and Navakalevara of the Lords. This philosophy 


has been advocated in Srimad-Bhagavad-Gita, the main spring of 
Indian culture.?6 
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NOTES ON TIRTHAKSETRA, SPECIALLY THE 
PURUSOTTAMAKSETRA IN PARTICULAR IN THE PURANAS 
AND THE DHARMASASTRAS. 


Professor HERAMBA CHATTERJEE SASTRI 


The Dharma-oriented society of the Aryans was strictly Sruti- 
based. The writers on Dharma$astra declare in unequivocal terms 
that the Vedas are the sources of Dharma (Vedo dharmamilam. 
G.D.S, 1.1 ; Vedo’khilo dharmamilam-Manu, 11.6). The etymolo- 
gical meaning of Dharma is what holds up (Dharanad dharmanm ity 
ahuh. Mahabharata). As in the Vedas the three terms, Rta, Satya 
and Dharma are regarded more or less as synonymous (cf. R.V, 
X 85.1 : Satyenottabhita bhimih...rtenadityas tisthanti, where the 
concept of holding up or sustaining may be traced. This Mantra is 
also retained in the Atharvaveda, XIV. 1.1) it would not be far form 
fact if it is pointed out that one of the characteristicc of Dharma is 
binding together or rather bringing people, the people from all walks 
of life into a confederation of universal brotherhood, under one 
banner of spirituality. The Sastrakaras rightly realised that the 
Sruti-based Dharma does not contain this characteristics of univer- 
sality because of the fact that on account of the technical nature of 
the texts themselves they cannot be studied or understood aright by 
the majority of the persons. This sacred knowledge therefore, in fact, 
remained restricted to the members of the three castes, specially to 
the Brahmanas. The elimination of the Stdras as also the females 
was not deemed desirable and in our Sastras remedy for such state 
of affairs was designed by them in the form of simplified form of 
univeralised Dharma and for commnication of this sacred knowledge, 
the Irihdsas and the Purdnas were composed. The Bhagavata 
declares this attitude of the Sastrakaras in the following terms : 

Strisadra-dvijabandbiunam trayi na $rutigocara | 
Tasmad bbaratam akhyatam krpaya munina krtam {/ 
(Bhagavata, 1.4.25 quoted by Paribhasaprakasa, p. 37) 
See also Devibhagavata : 1.3.21 : 


Strisadradvijabandhunam na vedasravanam matam/ 

Tesam eva hitarthaya puranani krtani ca // 
Once this tendency of universalisation of Dharma was started 
more steps were contemplated and amongst others we may mention 
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importance that was given to the Tirthas and Tirthayatra (pilgri- 
mage) as substitute for Vedie Dharma. This accounts for the fact 
that in the epics and the Puranas we find more detailed information 
relating to the Tirthas and herein also it will be relevant to point 


out that in this respect one may trace Sruti references that 
might have contributed to this development. 


The Rgvedic references to the word Tirtha in the first stage, let 
us suppose, were indicative of roads (cf. tirthe naryah paumsyani 
tasthuh : R.V, 1.169.6 ; see also R.V, 1.73.11) ; while in later stage 
its use may be explained as having refrence to a holy place (cf. 
tirthe na dasmamupa yantyumah. X. 31. 3) also. The texts in the 
Taittiriyasamhita may very pertinently be explained as referring to 
holy places (cf. Apsu snati siksad eva diksatapasi avarundhe tirthe 
snati. T.S. VL.1.1-2. 


For the purpose of this Vedic passage reference may made to 
Jaimini, III. 4.14-16. 
In the same text it has been recorded that the Rudras prowl 
about the Tirthas : Ye tirthani pracaranto srkavanto niganginah. 
T.S, IV. 5. 11. 1-2) 
In this context it deserves to be noted that the Tirthas in good 
number of cases, have associatiations with rivers and the interesting 
feature of the whole affair is that in the Rgveda itself as also in other 
Sruti texts we meet with several eulogies for waters. Thus water has 
been conceived of as great protector. The Revedic seer invoked 
water for protection (ta apo devir ila mam avantu. R.V. VI1-49 ; 
appearing in all the four Mantras.) In the same text we notice water 
as being praised for removing all the sins as also lapses from the 
right path : 
Idam Aapah pravahata yat kim ca duritam mayi / 
Yad vaham abhidudroha yad va Sepa utanrtam / R.V, X.9.8 


The Atharvaveda after describing the waters as holy and puri- 
fying has described the same as contributor of happiness : 


...ta na apah Sam syona bhavantu. A.V. 1. 33.1. 


The deification of water is complete in the Taittiriyasamhita 
where we meet with statements in bold terms : 


Apo vai sarva devatah. 1.6.8.3 


These references may be deemed to be sufficient to establish that 
the aforesaid references of the Sruri texts might have supplied the 
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impetus for the purificatory and sanctified nature of the Tirthas, 
which have received significant support from the epics and the 
Puranas. My point is that in later stages, the Puranas and the 
Dharmafsdastras have incorporated in them good number of prescrip- 
tions for which, it is almost certain that there were the supports of 
the Sruits, and if this point is forgotten there is likely to arise cases 
of crisis of Dharma (dharma$sankata), as we may call it. In fact, 
the authoritative nature of the Puranic texts should under no 
circumstances be challenged since in the Vedic texts the Puranas 
themselves have been accorded a covetable position. Without 
going into the details, it may be of interest to point out that in the 
Rgveda itself there are more occassions than one where in the sense 
of ‘old’ or ‘ancient’ the expression ‘purana’ has been used (as in 
Puranam okah sakhyam Sivam vam. R.V, III. 58.6; Purana vam 
virya pra brava jane. R.V. X. 39.5), The Brhadaranyaka Upanigat 
(If. 4.10) accords the Puranas a dignified status as we gather 
from the statement : 

‘Are asya mahbato bhitasya nih$svasitam yad rgveda yajurvedah 
samavedo’tharvangirasa itihasah puranam vidya upanigsadah.’ 

The Satapatha-Brahmana (XI. 5.6.8) includes the Itihaspurdna 
among the svadhyaya and directs that on the ninth day of the 
Pdriplava (an item of Rajasiya sacrifice) the Hotr priest is to 
narrate some Purana (...téan upadiSati puranam vedah so’yam iti 
kificit puranam acaksita. XI11.4.3.13) To strengthen the position 
of the Puranas one may here refer to the dignified status accorded 
to the Puranas through the declaration of them as the fifth Veda, 
in the Chandogya Upanisat (VII. 2 and 4). 


Once this S'ruti-support was received the Puranic texts because 
of their universally simple nature in respect of style and contents 
tended to attain more and more importance and what is of interest 
is to note that the concept of Dharma assumed a simpler from 
through the Puranas, amongst one example of which may be men- 
tioned the stress laid on the Tirthas as remarkable ingredient of 
Dharma. Once the ball was set, the rolling went on in uncontrolled 
speed and as a result we notice the growth and development of a 
monstrous literature dealing with the importance of the Tirthas. 
Very curiously enough we find here in these Sdstras justification for 
laying importance on certain such parts of the country as sacred in 
preference to others. By way of taking the illustration of the body 
it has been contended that several parts cof the body, such as head, 
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are justifiably regarded as important. In the like manner, because 
of the speciality of the waters of the place (just an illustration) or 
of association with persons of recognised meritorious acts and the 
like, the holy nature of the Tirthas stands recognised. Accordingly 
we find in the Padmapurdana : 

Yatha Sarirasyodde$sah kecin medhyatamah smrtah | 

Tatha prthivya udde$ah kecit punyatamah smrtah // 

Prabhavad adbhutad bhimeh salilasya ca tejasi / 

Parigrahan muninam ca tirthanam punyata smrta // 

Uttarakhanda, 237.25-27. 

(With minor difference of reading the verses have been recorded 
also in the Anusdasanaparva, 108.16-18 of the Mahabharata). 

The Skandapurdana offers almost identical interpretation when it 
has been stated that the Tirthas are called as such because those 
places are associated with the pious persons who resorted to these 
places for acquisition of religious merit : 


Yadd hi pirvatamaih sadbhih sevitam dharmasiddhaye / 
Tadd hi punyatamam loke santas tirtham pracaksate // 


By way of aggrandisement of Tirthas, the Mahabharata goes to the 
extent of equating a pilgrimage with a sacrifice. At the same time 
the superiority of the same has been pointed out that not being 
expensive at all in comparison with the sacrifices which are expen- 
sive, men from all walks of life including the indigent ones may 
earn merit by simply a visit to such places : 

Rsibhih kratavah prokta devesv iva yathakramam | 

Phalam caiva yathatathyam pretya ceha ca sarvaSsah {/ 

Na te sakya daridrena yajnial) praptum mahipate / 

Bahupakarana yajia manasambharavistarah // 

Prapyante parthivair etair samrddhair va naraih kvacit / 

Narthanyiunair navaganair ekatmabhir asadhanaih / 

Yo daridrair api vidhih Sakyah praptum naresvara / 

Tulyo yajniaphalaih punyais tam nibodha yudham vara // 

Rsinam paramam guhyam idam bharata-sattama / 

Tirthabhigamanam punyam yajfiair api viSigyate // 

Mahabharata, Vanaparva, 82, 13-17 

The Sdastrakaras, of course, have been observed to be conscious of 
the bad effects or rather inconveniences that might follow as a 
result of such general simplification of religion through this artificial 
universalisation so to say, and in some of the Buddhist texts ina 
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sarcastic way, the Hindu concept of earning cheap religious merit 
through a bath in the Ganges has been criticised. This might have 
created a reaction to such a concept and accordingly it is noticed 
that they tended to insist on the spirit underlying a pilgrimage to 
the Tirthas. What is intended is that in order to receive the results 
of pilgrimage one should cultivate moral qualities and should not 
count simply on technical deep into the holy waters and the like. 
Thus the Vayupurdna makes specific mention of the five classes of 
persons who are not to be benefitted by pilgrimage : 

ASsraddadhanah papmano nastikah sthitasamSsayah / 

Hetudrasta ca paficaite na tirthaphalabhaginah 1 77.125 
(For a list of persons who are entitled to enjoy the merits of 
Tirthas, see The Mahabharata, Vanaparva, 82.9-12) 

Gradually we notice that stress is being laid on the qualities like 
self-control etc. which have symbolically been equated with Tirtha : 

The statement that the best of Tirthas is no other than purifica- 
tion of mind 

‘Tirthanam api tat tirtham visuddhir manasa para’ 
gives expression to the spirit in which a Tirtha is to be viewed. 

The Skandapurdana distinctly States that Tirthas are to be equated 
with truth (satya), forbearance (ksama), self-restraint (indriyanigraha) 
and the like, which are all indicative of moral qualities of high 
order : 

(See: Satyam tirtham ksama tirtham tirtham indriyanigrabab.) 
It has been held that the question of earning religious merit through 
pilgrimage does not arcise at all if the mind is not purified ; 

Sarvany etany aticthani yadi bhavo na nirmalah. 
Skanda, Kasikbhanda, 6.28-45 

The importance of self-control has been emphaised so much that 
we find a statement recorded in the same Puranic text that through 
self-control one may have the effects of pilgrimage : 

Nigrbitendriyagramo yatraiva vasate narah / 
Tatra tasya kuruksetram naimisam puskarani ca // 


The final word comes from the Vamanapurana where the declara- 
tion is made : 
Na varina Sudhyati cantaratma. 43.25 
From what bas been presented in short, above, it may be con- 
cluded in general that though the concept of Tirtha is traced in the 
Srutis, the later development of Tirthayatra was mainly elaborated 


Digitized by srujanika@gmail.com 


NOTES ON THE PURUSOTTAMAKSETRA 51 


in the Puranic literature and once this elaboration was made, the 
Nibandha texts of the Dharmasastra literature entered into the field 
and contributed their share in developing this accept of religion. 
Amongst the topics that have been discussed in respect of the 
Tirthas, those that deserve attention are : eligibility of persons to 
take the pilgrimage (the decision is that people of all walks of life 
including the women are entitled to the same: cf. Kiirmapurana, 
1-31-32-34 : 

Brahmanah kgatriya vaiSyah Sidra ye varnasankarah | 

Striyo mlecchas$ ca ye canya samkirna papayonayah // ...) ; 
the problem of untouchability at the holy places of pilgrimage (the 
decision is : 

Tirthe vivahe yatrayam samgrame desaviplave / 

Nagaragramadahe ca sprstasprstir na diusgyati // 

Brhaspati quoted by Lakgmidhara in Suddhikalpataru, p. 169) 


and the formalities that are to be observed before and after going to 
the Tirthas. 


(For a detailed discussion on this point see specially, P. V. Kane, 
History of Dharmasdastra, Vol. IV, pp. 567 ff) 


In the light of the above discussion on Tirthaksetias, it will be 
our humble task here to initiate a discussion on the Purusottama- 
tirtha in the light of the discussion made by Raghjunandana, the 
sixteenth-century eminent digest-writer of Bengal, whose discussions 
on the point are deemed to be characterised by speciality in certain 
respects. Before that it will be wise to draw the attention of the 
scholarly world to the deliberations on this holy place made by 
Mahamamopadhyaya Vacaspati Mi$Sra in his Tirthacintamani where 
from page 53 to page 188, more than hundred pages have been 
devoted to the detailed study of the importance of the Purusottama- 
kgetra, counting mainly on the Puranic texts (principally the 
Brahmapurana). We may here incidentally mention that the Bralhima- 
purdana in the 27th chapter speaks about Bharatavarsa along with 
all divisions declaring eulogistically : 


Na bharatasamam varsam prthivyam asti bho dvijah. 27.71 


and in the chapter that follows (chap. 28) detailed description of 
Odra has been presented in the following form : 


Tatraste bharate varge daksinodadhisamsthitah / 
Odradesa iti khyatah svargamoksapradayakah // 28.1. 
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Samudrad uttaram tavad yavad virajamandalam {| 
DeSo’sau punyafSilanam gunaih sarvair alamkrtah // 28.2. 
ନ datarah satyavadinah / 

Nivasanty utkale punye yajnotsavavibhisite // 28.7 


Reference to Konarka (Kondaditya) is n.ade therein : 
Konaditya iti khyatas tasmin dese vyavasthitah / 
Yam drstva bhaskaram martyah sarvapapaih pramucyate // 28.9 


Then follow in this Purana, tales of glory of the sun-god (aditya- 
mahatmya) in several chapters (upto chapter 33). The Purana 
then passes over to the topic of the glory of Rudra and in this 
context we find a long description of Siva’s marriage and the episode 
of Daksa-yajria. It is in the 42nd chapter that we come across the 
description of Utkalaksetra : 

Aste tatra munisregtha vikhyatah purugottamah / 

ନ Tavat krsnaprasadena desah punyatamo hi sah // 

Yatra tisthati viSvatma dese sa purusottamah | 

Jagadvyapi jagannathas tatra sarvam pratisthitam // 42.35-37 


The 43rd chapter begins with the episode of king Indradyumna 
whose name has been associated with the worship of Jagannatha. 
In the 50th chapter it has been narrated that sponsored by a burning 
desire to see the physical form of the supreme deity, the king 
prayed to the god, whereupon in dream it was communicated that 
there on the bank of the ocean washed always with the waters, 
there was a tree which should be utilised for preparing the idol of 
the deity : 

Lavanasyodadheh rajams tarangaih samabhiplutam / 

Kulante hi mahavrksah sthitah sthalajalegu ca // 50.12 


The king, true to the description of the dream found the tree and 
through the intervention of the divine beings, got the idols of three 
deities done through ViSvakarma deputed for the purpose : 


Srutvaid vacanam tasya visvakarma sukarmakrt / 
Tatkganat karayamasa pratimah Subhalaksanah // 50.48 
In chapter 56 we find references to the temple of Siva, the lord of the 
universe (bhuvaneSvara) : 
Saivabhagavatanani ca vadarthapratigedbakam / 
Sivasyayatanam deva karomi paramam mahat // 56.64 
Asmin punyavare ksetre nirmale purugottame / 
ନ Yad etat paramam devam karanam bhuvanesvaram / 
Lingam aradhanarthaya nanabhavapraSsantaye // 56.67 
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In chapter 67 are mentioned the religious merits accrued through 
witnessing of DvadaSsa-ydatra. Io chapter 69 highest eulogy has been 
showered on this holy Purusottamaksetra : 


In poetic and flowery language it has been held : 


Purugakhyasamam kgetram nasty atra prthivitale / 69.10 

Adityaoam yatha vignuh $resthatve samudahrtah / 

Tatha samastatirthanam varistham purugottamam // 69.13ff. 
In the chapters following we find descriptions of Tirthas of different 
names. 

As already mentioned, Vacaspati in his Tirthacintémani has 

depended on the statements of the Brahmapurdana. Interestingly 
there is reference to a river named Citrotpala (Citrotkala) : 


Nadi tatra mahapunya vindhyapadavinirgata | 

Citrotphaleti vikhyata sarvapapahara Subha // Tirth. Cin. p. 53 
This text of Vacaspati has recorded the entire story of Indradyumna 
of the Brahmapurdna and in his own way has introduced the 
formalities of the worship and the meritorious acts achieved by 
visiting the five Tirthas (pp. 87tf). Again the statement of the 
Brahmapurana has been recorded here : 


Yat phalam sarvatirthegsu vratair danai$ ca kirtitam / 
Tat phalam krsnam alokya maficastham sahalayudham // 
Subhadram ca muniSregthah prapnoti Subhakrn narah // p. 152 


Vacaspati thereafter again quotes the text of Brahmapurdana 
relating to the topic of the worship pf Krttivaisa Mahesvara 
(pp. 176-180) ; Konarka (pp. 180-182), Virajaksetra (183-184) etc. 

In short, the contribution of Vacaspati in this text on the 
Purusottamaksetra is insignificant since he has simply qnoted from 
the Brahmapurdana without any comments and has not attempted to 
supplement the same with further details. 


(The references to the Brahmapurana here are from the edition of 
Sri Paficanana Tarkaratna, with Bengali translation, Calcutta, 1316 
(Bengali year). 

The only digest-writer (nibandhakdara) who has done justice to 
the treatment of the topic relating to Lord Purugottama, is 
no other than Raghunandanda, the most celebrated sixteenth- 
century Bengali DharmasSastra-writer, who in his epoch-making 
Tattvas numbering twentyeight has included his treatise entitled : 
Purusgottama-tattva (Included in the second part of the Astavim- 
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satitattva—lnstitutes of the Hindu Religion by Raghunandana, 
Serampore, 1835. at pp. 319-325). Though the treatment is not 
at all lengthy, yet it may be regarded as significant for our purpose 
since it appears that realising the fact that unless tradition or 
directive is supported by the Srutis, it is likely to evoke less sanctity 
and respect, he has referred to the Rgvedic mantra that has a 
distinct bearing on the holy nature of Lord Jagannatha, having 
direct support from the Sruti. There is hardly any reason to doubt 
about the authenticity of the Rgvedic text which is : 


Ado yad daru* plavate sindhoh pare apirugam 
Tad arabhasva durhano tena gaccha parastaram. 
R.V.,X.155.3 


Raghunandana for interpretation of the Mantra refers to the inter- 
pretation by Samkhyayana. For interpretation by Sayana we are 
to note that Raghunandana does not refer to the same, but Sayana 
views it has having reference to Purusottama : 
Adah viprakrstadeSe vartamanam apurusgam nirmatra purusena 
rabitam yad daru darumayam purusottamakhyam devatasariram 
sindhoh pare samudratire plavate jalasyopari vartate tat daru 
he durhano duhkhena hananiya kenapi bantum afsakya he 
stotah a rabhasva alambasva. Tena darumayena devenopa- 
syamanena parastaram atiSayena taraniyam utkrsfam 
vaignavam Jokam gaccha. 

That this verse of the Rgveda evoked another meaning having 
reference to evil spirit (A/aksmi), where daru has been interpreted 
as boat made of wood (darumayi nauh), is evident from mention of 
such an explanation from another interpreter (aparas tv aha). 

(The notes on the Rgvedic mantra by Geldner in his translation 
of the text into German in H.O.S, do not furnish any new point 
in the line. The Viniypoga—ritualistic explanation, is also interesting 
since it states : 

Japuhomadibhir idam suktam a$rinasakaram. 
Raghunandana mcntions that a similar Mantra occurs in thc 
Atharvaveda also, but it could be traced only in the Puippalada 
version. VI1.8.7. 


1. cf. Three mantras of the RV. X.81.4: kim said vanam ka u sa vrks$a..., 
X.81.5 
X.114.3—Sayana interprets vr&ga in terms of Brahman 
cf. KV. 1,182.7: Kah svid vrkgo mistito madhye arnaso--- 
cf : Vrksa iva divi tisthaty ekah. 
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What we have to add bere is that the final word on the inter- 
pretation of the Vedic Mantras is yet to be uttered. With the 
present resources of our knowledge it is not possible to contradict 
or to support the views of Sayana. In fact, we are expected to 
find out Sruti support for the Dharma$sastric prescriptions and in 
almost all the cases one is to count on bare distant references 
some of which are characterised by indistinctness.’ It may be 
pointed out here by way of passing reference that in the Utkala- 
khanda of the Skandapurdna it has been recognised simply that the 
authoritativeness of Purusottama is Veda-based since the Lord 
appeared on the lap of the earth to protect the Vedas : 

Atra cesta bhagavato vedartha iti dharyatam / 
Samatikrantvedo hi na kadacit pravartate // 38.54 
Vedaraksartham evasya sambhavo hi yuge yuge | 
Pramanabhito bhagavan viruddham katham Aacaret // 38.55 


That the Rgvedic mantra was duly given recognition in terms of 
Lord Purusottama may be inferred from an ancient mauuscript of 
the Utkalakhanda which records the following verse : 


Ya ega plavate daruj sindhupare hy apaurusah / 


Tam upasya durabadhyam muktim yanti sudurlabham // 21.3 
It is followed by other discussions : 


Brahmajnananidhih sakgan naradah pratyuvaca tam | 

Na hi pravrttir visyos tu vina vedam pravartate // 

Tasmat smrtiprasiddho’yam avataro’tra bhipate / 

Vedantavedyam purusam gitam tam samagitisu // 

Pratimam eva janihi nihSsreyasakarim nrpam {| 

Santy eva Srutayah purvam etadarcaprakasikah // 
That there was a tradition of a deity evolving out of the ocean in 
some form may be presumed from the statement recorded in the 
Mahabharata in the Vanaparva 114.22-27 : 

Tatah prasanna prthivi tapasa tasya pandava / 

Punar unnayha salilad vediriupa sthita vabhbau // 

Saisa prakaSate rajan vedi-samsthana-laksana / 

Saiga sagaram asadya rajan vedisama§$rita // 


In the light of the discussion made above, it will not be going off 


2. The formless deity may be stated to be inspired by the mantra in the 
Svetasvatara Upanisad, 111.19: Apanipado ; Kaivalvopanigat, 21: Apdnipdd- 
o’ham acinty§akih. 
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the way if it is stated that Jaganndtha is a Vedic deity* and His 
glory has been proclaimed in eulogistic terms in the Purdnas.! 

We may incidentally refer to the texts of Maguliyadasa and 
Sistramadasa in Utkala-language : 


Mui bauddha 1iipa hai 
Kaliyuge khivu rahi 
Suvarnahata goda kari 
Gadahi deva dandahari / 

Traditionally the Mahdaprasada of Jagannatha has its speciality 
and a passing reference is desirable. It would have been better if a 
text of Smrti could have been presented in support, Herein also 
we are to rely on the Puranic texts. Thus in the Kapilasamhita it 
has been held that here in this holy place of pilgrimage the barrier 
of caste is removed : 


Dvijas tu $vapacad annam yatra bhufnijanti pupakam / 
Tasmat sarvaprayatnena gantavyam purusottomam {} Chap. V. 


The Skandapurana (Utkalakhanda), narrates a mythical episode to 
the effect that it is goddess Lakgmi who cooks the food and 
Narayana himself consumes the same and accordingly the food 
remains always pure : 

Samasta-jagadadya $rih srsti-sthiti-vinasakrt / 

Vaisnavi-Ssaktir atula Visnudehardhadbharini // 

Sudhopama pacaty annam bhunkte narayanah prabhuh / 

Taducchigstopabhogo hi sarvaghaksgayakarakah // 38.2-3 

Pakasamskarakartrnam samparko’tra na dyisyati / 

Padmayah sannidhanena sarve te Sucayah smrtah // 38.5 


1. The principal Purana dilating in detailed manner on the greatness of 
Purugottama is the Brahmapurana. Mention should also be made of the following 
texts dealing with the topic : 

Ndaradapuriana, Skandapurana (Utkalakbanda), Kirmapurana, Bbhavisya- 

purana (Purusottamamahatmya) Kapilasambita, Niladrimahodaya, 
Puranasarvasva, Visnurahasya, Mukticintamani,, Agamakalpataru, Purugottama- 
purimabatmya. 

Even the king Indradyumna, with whose name the cult of Jaganoathba is 
associated is also mentioned as a Cakravarti in the Maitrayanyupanigat. 1.4. 

In the Ramayana in find Rama instructing Vibhigsana to worship Jagannatha 
as family deity of the Iksvaku dynasty : 

Aradbaya Jagannatham iksvakukuladaivatam. Uttarakanda, 108.28. 

The Mahabharata makes mention of Iodradyumna, a king performing 1000 
sacrifices. I11.198.1. | 
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Kukkurasya mukhbad bhrastam kadannam patati yadi / 
Brahmanenapi bhoktavyam Sarvapapapanodanam // 38.19 


Reference here is humbly made to the Calitanyabhagavata of Vrnda- 
vana in Bengali : 


Sindhutire vafamuile nilacala nam / 
Ksetra Sri-purugottama atiramya sthana // 
* * * 
Hena se kgetrer ati prabhava nirmal / 
Matsya khai-leo hay pay havigyer phal // Antyakhanda. 


Finally from the Dharmasdstra point of view, it deserves to be 
pointed out that Manu himself while recognising the importance 
of the Sruti aod the Smrt/ as authoritative in respect of Dharma, 
has, in equal terms lent recogaoition to Saddacdara, which bears clear 
stamp of Dharma : 


Vedo’khilo dharmamilam smrtisile ca tadvidam | 
Acaras$ caiva sadhunam atmanas tustir eva ca // Manu, II.6 
See also Manu, II[.12; 


Therefore it is wise to state that this tradition of the special 
glory of the Mahaprasada should be treated as Dharmic when 
supported also by the Puranic texts.? 


re es 
1 In this short paper an attempt has been made to deal with facts and infor- 


mations that have been deemed insufficient in the earlier texts of which special 
reference is to be made to : 
P. V. Kane, History of Dharmasastra, Vol. IV (2nd Edition, 1973, Poona), 
pp. 692 ff ; 
K. C. Mishra, The Cult of Jagannatha, (2nd. Ed. Calcutta, 1984, First edition, 
1971). 
Appendix : Purusottamatattva, 


8 
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RELIGIOUS RITES RELATING TO JAGANNATHA 
IN ORISSAN DHARMASASTRA 


DR. BHAGABAN PANDA 


ାଞ୍ଙ ମୀଖା ୩୩୩୩୩୪ । 
ଝ0୮ ଷର ୮୪୩ ୪ $୮୨4 ।। (Marra) 


The concept of Jagannatha, the lord of the universe, is unique 
in the history, religion and philosophy of India. The Jagannatha is 
treated as the most primitive deity and one of the most modern 
symbol of Indian Culture. The study of Jagannatha holds much 
interest among the scholars since a pretiy long time. Though many 
things have been spoken and may pages have been written on the 
same it is not yet settled. The topic as cited above, has not yet been 
widely discussed so far. The rites and rituals relating to to Jagannatha 
in Dharmashastras of Orissa comprises various allied subjects which 
could not be dealt here in detail. Before beginning a very brief dis- 
cussion on the above topic it will not be out of place to say a few 
words on the Dharmasastras and especially on the Dharmaf$aAstras 
of Orissa for general information of the scholars. 


In the history of Sanskrit literature the DharmafgaAtra, like the 
Veda, Purana and Tantra convers a very wide area of Indian culture. 
All the eighteen Vidyas® of India come undet this branch of learning. 
It js said that the Sruti (veda) and Smrti (Dharmashastra) are the 
eyes of the scholars without the knowledge of which one becomes 
completely blind.’ The Smyti and Dharmafsastra according to 
Manu convey one meaning.’ The DharmafgAastra as one of the most 
important branch of learning has been developed, enriched and pro- 
pagated by the contribution of scholars living all over India in differ- 
ent ages. 


1. ଖମ୍ମୀମ ସିସସୀ ାଞ୍ଚାତୀସାପସସ । 

ସର୍ମମାଖ କପ ସବ ନଆ: ଅଖୀ gz 1 

ଖୀଞ୍ଷସ ଖସ ୩ ଅଖ ଝି ଗଧ: । 

ଷର୍ସମୀଏଖ ସୱର୍ଥ ସ ଗୀ ଅଙ୍ମସ ଗୀ: ।। ଆଖୀ ୧ 
2. ଙ୍ଗ ନ ସମା ସ୍ୁର୍ୀ ଏଏି ମରି । 

କା୩ସଉଙ୍ଷୀ ଝାସ ଆଏ: A faa: 1) S.H.D —P-60 
3. ଯସ ଅସ ଅସ୍ତ ସନା ସ୍ର ଏସ: । 

ସି ଷଞ୍ଜୀର୍ପସର୍ୀମୀ ସୀ ସମ  ମମର୍କ଼ଶ ।। ମସ, ହ.ହ୦ ॥ 
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The scholars of Orissa like other states of India have contributed 
much for the development and spread of Dharmagistras. All the 
Dharmasistras of Orissa available so far, can be divided into three 
different periods according to the reign of the Ganga, Gajapati and 
Bhoi dynasties of Orissa. The first period covers four hundred 
years beginning from 1050 A.D. to 1435 A.D. During this period 
eighteen works compiled by eleven scholars are available. The 
second period covers more than one hundred years beginning from 
1435 A.D. till 1568 A.D. during which eigteen works by fourteen 
authors were compiled. In the third period from 15683 to 1800 A.D. 
fortysix works eompiled by twentynine scholars have come to our 
notice. Moreover other 14 (fourteen) works were compiled by twelve 
authors during the period covering from 1800 A.D. to 1930 A.D. 
Leaving aside last group of works and authors we get eightytwo 
different title of works, in all written or compiled by the fiftyfour 
Smriti writers of Orissa.*# 


The DharmaSastras of Orissa available to us can be divided 
into 15 sections according to their subjects. They are ASauca 
(Impurity and period of mourning). Acdara (Rules of conduct) 
Abnika (Daily rites) Kala (Time and period) Dana (Giving up) prati- 
gtha (consecration and dedication) praya$citta (Expiation) Bhakti 
(Devotion) Yajfia (Sacrifice) Rajadharma (Administration and) 
Justice) Vrata (Vow) Santi (Pacification) Suddhi (Purification) 
Sraddha (Obsequial rites) and Samskara (Sacrament{)°. The origin 
and development of Dharmasastra according to the historians have 
been divided into three phases viz. (a) Dharmasiutras and Manu- 
smriti, (600 B.C. to 200 A.D.), (b) Dbharmaf$astra and Smrti works 
(200 A.D. to 700 A.D.) and commentaries and Nibandhas (700 A.D. 
to 1800 A.D.)°. Basing on this division the Smrti works of Orissa 
can be placed under the third phase of development. 


Almost all the scholars, writers and poets of Orissa had prayed to 
Lord Jagannatha and had composed different literary works and 
Sastra on various fairs, festivals, rites and rituals of lord Jagannatha 
for more than oneé€ thousand years. So also most of the Dharma- 
sastra writers deal on the subject in their works and some $Astras 
especially have also been compiled. But due to want of time and 
space it is not possible here to discuss all those in details. Hence 


4. Utkaliya Dharmashastra, pp.-61, 62 
5. Ibid. Page-113 
6. History of Dharmasastra Volume-I, Part-I, Page-13. 
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some selected works relating to the subject are taken into considera- 
tion and they are discussed chronologically as follows. 


It is known from the inscriptions that the study of the Veda, 
Vedanga, Purainetihasa, Smrti, Jyotisagama, Vedanta, Nyaya, 
Dbarmagastra, Arthasastra etc. were in full swing among the 
learned scholars of Orissa, beginning from the 4th Century A.D.”. 
But unfortunately no work has come to our notice before Satananda 
Acharya (C. 1050 A.D.). He was the son of Sankara and Sarasvati 
and a resident of Purugottama Puri.° Satananda is treated as the 
oldest Smrti writer of Orissa. His astronomical work Bhasvati was 
composed in 1021 Saka year or 1099 A.D.° He was also reputed as 
the author of two smrti works named Satanandaratnamala and 
Satanandasangraha which were probaly compiled during the reign 
of Anantavarma Chodaganga Deva (1076-1147 A,D.)3°, The work 
Satanandaratnamal/a can be put into the category of a digest on Kala 
treating of the principles of Jyotisa as applied to Smrti. It is known 
that Satananda begins his other work Satanandasangraba with a 
prayer to God Purugottama or Jaganpatha and deals with the religi- 
ous rites namely, Harisayana EkadaS$si. Balabhadra. PiGnima, Janm- 
fnitami, Kumarpiurnima, Dolayatra etc. alopg with other festivals, 
It is not known whether these festivals are connected with the Jaga- 
nnatha temple or not. But considering the period of compilation of 
the work it can be said with some certainty that these religious rites 
must have been observed at that time in the Jagannatha temple. 


Vidyakara Vajapeyi (C. 1325 A.D.) was the illustrious son of 
Vajapeyi Sambaukara Mishara, a contemporary of Ganga King 


7. (a) Inscriptlons of Orissa-Vol. I, Part-II, Pages-8, 18, 22, 32; 
Vol. II, Pages-54, 59, 64, 70, 76, 82, 86, 104, 
214 and 229; 
Vol. II, Part. I, Page-11, 28, 350 
(b) A Descriptive cat. of Sanskrit Manuscripts of Orissa, Vol, 1I, P. IV. 


8. ଖାତା ଅମା {ଙ୍ତଆ(ଷ: ୬ୟବଷୀସଏମ: | 
ମାମ୍‌ ୩ଖୀମଂଙ୍‌ ଝର୍ଖୀଙ୍ମୀଃ ଶସ gr: || OSM-No. J/1-A. 


୨. ସସ ମ୍୩ର୍ଫସ୍ଂ ଆମ୍ାମ୍‌ ମଖୀସଂଙ୍‌ ହତ ଅଞଙ: । 
ଖୀ ଖାସ ମଆ୍୩ସମୀଙ୍ ୩ ମ୍ଣସ ୩4 11 OSM-No. 1/3 B. 
10. A descriptive cat. Sanskrit manuscripts of Orissa Vol. I, Page-3. 
11. (a) Notices of Palmleaf Mns. surveyed in Orissa No. 268-A 
(b) J.A.S., Bangal Vol. XI, 1915 Appendix-B, Page-363 and 
Vol. XIX No. 2, 1953, P, 192-193. 
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Narasingha Deva (1278-1306 A.D.) of Orissa. His work Nityacara- 
paddhati, otherwise known as Vidydkarapaddhati has been quoted 
by Raghunandana (1520-1575 A.D.), the great smrti writer of Bengal 
in his Ahnikatattva, Visvesvara bhafta (1360-1390 A.D.) of Northern 
ladia in his Madanaparijata and many other later smrzti writers of 
Orissa in their respective works.3? This book was published by the 
Asiatic Society of Bengal ion 1903. 

Vidyakara Vajapeyi for the first time mentions in his Nityacara- 
paddhati the worship of Purugottama, and observance of Damanako- 
tsava and allied rites and rituals in the absence of the images. He 
advices devotees to remember Jagannatha three times a day and 
accordingly says— 

୩୪୮୩୯୮ ୨୩୩୮୭୩ ୩୯୩୯୮୪ ସୁମ । 
wis VENsy gorda Mraxgsfoan 1 2 


He mentions Jagannatha by the name of Purugottama, Laksmisha. 
Lokanatha, Yajfiapti, Krishna, Rama, Madhava, Vishalaksa etc. in 
the list of names for Visgu. Io so saying he has accepted and 
approved the proposition of the Buddhist monk Indrabhitui (C. 715 
A.D.)3*. He says about Jagannatha as ‘Yotismatilocane’ or sun 
and moon like round eyes, which was told earlier by Murari (850 
A.D.) in his Anargharaghavandtaka.'® lo the Nityacarapaddhati 
Purugottama has been named as Jaganpatha for the first time. 

Vidyakara describes aud iocludes the name of four divisional 
aspects of Jagannatha in the list of 108 names of Vi$nu.*° He has 
said that in order to attain salvation one has to bathe once in the 
Mahodadhi and then perceive the lord Jagannatha— 


qeqTT ପଞସ୍ଝଫେୟ ଷଙୁବମସ୮ ମମ୍ସଆୀ । 
ଖ୍ମୟଷ ସ୍ସ ମ ମୁଆ: ଳୀ ସୁ 11 
* * hl 
ପସ ଷୀ୩୯: ଏଫ: ୟ୭ସଏଞ ୩: । 
TH -TTN-faru-ag-5qeman 11 
* * * 


12. A Descriptive cat. of Sanskrit mans. of Orissa Vol. I, Page-VIII, IX. 
13. Nityacara-Paddhati—Page 372 
14. ପାଖ ଖମଖୀଧ ଷର (ଜମସପମଷସ୍‌ । 
ଷର୍ଷଞୃନ୍ମଙ ମଆଙ୍ସୀୟର୍ସ ମ୩ଲଏକ୍‌ ।। ଗfafS—R-2 1 
15. Anargharaghava Nataka—l-1 
16. ସମ୍ପ ସମସୟା ମଷ୍ଷ୍ୁସ୍ଧଞ୍ଃ । ସଓସିଛ୍‌ହ ॥। 
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୩୪ $୨ ଷଷନ ସ ୨୮୩୦୦ ୪ ୩୮୩୯୪ । 
ବaTATH INIA? HF aitafa Brag: N17 


Taking baths in the Markandeya, Indradyumna etc. and paying 
visits to other Gods and Goddesses at Srikgetra have been mentioned 
in his work. But the festivals like Snanapurnima, Car festival and 
other festivals of Jagannatha were not to be met in the Nitydcdra- 
paddhati. Itis known from Anarghardaghavandataka that the drama 
was enacted at Puri at the time of the car festival in the middle of 
the 9th century A.D. Representations of the carfestival with 
images, present are available in the archaeological remains of 
Teligada belonging to the 11th-12th century A.D.*®* Sothe absence 
of reference of the famous car festival in Nityacdarapaddhati is no 
doubt a matter of concern. More research in this respect is needed. 

Bribaspti Suri (C. 1350 A.D.) in his Krtyakaumudi which is 
divided into three prakaranas, viz. Kala, Prayafgcitta and Dana, 
mentions for the first time the Snanayatra and Srigundicha yatra of 
Sri Jagannatha along with Aksayatrtiya. Janmistami, Durgapuja, 
Devothapana Ekada$si, Pravaranasgasthi, Govindadvadasi etc. 
which are still observed in Sri Jagannatba Temple. Brhaspati 
describes the rites of Shanapiurnima and cites the verse of Brahma- 
pirana as follows— 

ୀଷ ଥେ ସ୍ବ ଷର ମଞଖଖଙ ସସ ଦସ । 
qq ୯୮ ପୀ ଖୋଇ ଷଙ ୩ ଅଧମଙ୍ଙୀ: ।। 

* * * 
ପନମ୍ଷଙ୍୍‌ କା ପୁ ଆ ମୟ: quafrq qeuunn । 
ସତ ଅହ ଖା ଗ ଅଖ କଙ୍ଥ 1) 2° 

He prohibits the visit during the 15 days period of Anavasara of 
Jagannatha and advices to see the Gundichayatra and sayas— 

Tioga oey ard 4 qxafeq ଝା fran । 
ଝୁ୨୮ ଅର୍ଷ ଫୁ ସଫ ଅମ ସସର୍ ସୁଦ ।। 
ଫି q4afeq dT $୮ ଷାg ୪ fସସଞ । 
afc um gust 4 face afd a 1122 
17. Nitydcdra-Paddhati—Page. 107, 110. 
18. (a) Histoly of Sanskrit literature, P. 636-39. 

(b) Anargharaghavanafaka, P. 8 

19. History of Orissa, Page-447-458 


20. Krtyakaumudi—OSM-Db. No, 55 
21. Ibid. 


Digitized by srujanika@gmail.com 


JAGANNATHA IN ORISSAN DHARMAS$ASTRA 63 


Brihaspati Suri mentions also the four images of the Jagannatha 
cult with separate prayer to each one. 


Gajapati Purugottama Deva (1466-1497 A.D.), a famous king 
of Gajapati dynasty of Orissa has compiled two works, namely, 
Gopalarchanavidhi on the rites and rituals of Lord Jaganpnatha 
and Muktichintamani on the sanctity of Purusottama Puri. 
Gopalarchanavidhi otherwise known as Niladrinatha-Pujavidhi 
and Niladrimahodayarcarnavidbi has been compiled on the 
Vaishnava Skandha of Agamakalpataru,?2 


His other work Mukticintamani contains the topics like 
Srijagannathasthiti, Purusottamamabatmya, Kgetramahatmya, 
Jagannathadarsana and Kirtanaphala, Nirmalyasevanaphala etc. 
according to citations of precedents from the Puranas and 
Tantras.? ® 


Jagannatha Das (1497-1535 A.D.), the son of Bhagaban and 
Padmavati of Kapilesvarpur Sasana, Puri was a close associate of 
Mahaprabhu Sricaitanya. He was a great scholar reformer of 
Orissa. He was highly regarded as the first translator of Srimad- 
bhdgavata in Eastern India. He wrote at least nine books in 
Sanskrit and ten books in Oriya besides Oriya Bhdagavata for 
which he is worshiped as a great saintpoet of Orissa. 

In his Sanskrit works MNityaguptaciudamani and Niladrivilasa, 
which were divided into 22 dsvadas and 16 vilasas, respectively he 
has proved lord Jagannatha as Srikrsna and alo the embodiment 
of Sriradha and Srikgsna.** The philosophy of the three and 
fourfold images of Jagannatha cult and the way of transic worship 
have been discussed. His other two works Kgsnabhaktikalpalata 
and Kpggnabhaktikalpalataphala deal on Srijagannithakgetra, 
Mahaprasada and devotion to lord Krysghbhna-Jagannatha respec- 
tively? ®, 

Narasingha Mishra Vajapeyee (1525-1580 A.D.), the Smrti 
writer famous throughout India, was the son of Murari and grand- 
son of Dharadhara, the brother of Kavipungava Panditarija 
Mantrivarga Godavara Mishra, the royal precepter of Gajapati 


22. Gopalareanavidhi,—O.S.M.—Dh. No. 73 and 178 
23. Muktichintamani—O.S.M,—P. No. 22-b 
24. (a) Nityaguptacugdamani—O.S.M.—Dh. No. L/150 
(b) Niladrivilasa—O.S.M.—Dhb. No. L/567 
25. Krishpabbhaktikalpalatapbala— Published by Peda Cd.a Matha, Furi, 1S ¢9. 
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Prataparudra Deva (1497-1533 A. D.) of Orissa. He was highly 
proficient in Veda, Smrti, six Indian philosophies etc. He had 
composed 18 works on Acara, Vyavastha, Dana, Prayagcitta, 
Pratistha, Samaya, Chayana etc. each of which is called Pradipa 
according to Singhavajapeyi VamsSsavali and Nityacarapradipa, 
out of which the later work has been published by the Asiatic 
society of Bengal in 1907 and 1928. 

Narasingha Vajapeyi had mastery in eighteen branches of lear- 
ning. As the ambassador of his partron Gajapati Mukundadeva, 
he had pleased Dillisvara, Akbar, the great, by his great eloquence 
and had settled the dispute between Sultan of Bengal and Dillisvar 
Akbar in between 1565 to 1568 A.D.®¢ 

Nitydacarapradipa has been divided into four parts excluding 
Paribhasga prakarana. Narasingha, the author starts this work with 
a prayer to Jagannatha with the following words :— 

are: aaarfaemnfgar serfsaafeafa: 
¶ମଏଟଆଷଡପ ପୁଆ: ଅqମଙ୍କସୀଏଆ: | 

4: ୩୩M qeaNsY faa: dou: four Niwa 
ସଲ (ସଗମୁ କର ସଖ୍ଅସ କାAqRqକgୁH: 1 27 

The author in his work under discussion describes in detail 
almost all the temples, Tirthas, lakes, Gods and Goddess of Sri- 
Jagannathaksetra. He advises to worship Lord Balabhadra in 
Sankarsana Mantra, Srijagannatha in Kysna Mantra, and goddess 
Subhadra in Devisikta. He also advises the devotees to pray’ 
the Jagannatha trio in the following words ;— 

ମଧରେ ମୁଖ୍‌ ପ୮ ମଞ୍ଚ ୩୪୨୩ । 
ମଞ୍ଚ ବସରଫା®ଂ୩ ମର ଫସର ।। 

* * * 
ଖୁଆ ଦୋ ୩୨୮୮୨୮ ଖଫ ପୀଆ । 
Maree ] ae ni 7 Nn. 


ମ୍ଞି ମା ୮ ର ରା 
ag ୮ ଏସ ଆମ ମର ।। 


26. (a) Ain-i-Akbari-Ed. Blochmann, Vol. I, P. 603 
(b) History of Bengal, Vol. 11, Dacca University, P. 183 
(c) A Descriptive cat, of Sanskrit Manuscripts of Orissa 
Vol, I, Page-XXIV-XXV. 
27, Nityacdrapradipa—P.1. 
28. —do— P. $53. 
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Vajapeyi Narasingha in his Nityacarapradipa soliloquies that, 
“Is there any harm if the Vaignava devotees see the present image of 
Vignu-Jaganndtha in lieu of the old?” In the next consoling him, 
he expresses that “There is no harm to see the old or the new image 
of the God if it is placed in a sacred Tirtha. This bas been 
explained in the following manners :— 


ଖୀଙ୍ୱ୍‌ ବଷକ ସମ ଅନ୍ତ କଷା କିଷ୍ବମ ସ୍ରୀ 
ସୁଆଙ୍ଗ ୩ ୧୩୮୩4୩୩୪୩ ୮୫୩୮୩୩୮୩ମ୦ ଅଅମୁସୁସେ । ଧିମା ଅସ 
a arf parfanrestarfegqgoasasfafe FG । ଆଦି ଅମ ଅମ agT- 
fq fs fqମସେମ ଏଅନୁସୃସ ୩୩୮ ଅସ୍‌ । ଅସମସେଙ୍ମଙ 1126 


The above citation directs towards the Navakalevara ritual 
prevalent during his time. 


Visvanatha Mishra (1650 A. D.) in his Smrtisarasangraha 
detals with Kala, Acara and Sraddha and mentions for the first 
time about the Prathamastami Parva observed in Srijaganniatha 
Temple along with various other fairs and festivals, among which 
mentionable names are Damanaka Caturda$i, Aksaya-trtiya, 
Devasnana, Srigundicha, Devasayana, Baladevapuja, Janmastami, 
Kaumudi Pirnima, Devothapanaikada$i1, Dolayatra etc.3° 


Gadadhara Rajaguru Mohapatra (1700-1750 A.D.) a famous 
smrgti writer of Orissa was the illustrious son of Nilambara and 
Janaki. He is reputed as the author of 18 works an smrti each of 
which ends in the Suffix Sara. Besides Kalasara and Acadrasara 
have been published by the Asiatic Society of Bengal in 1904 and 
1908 respectively. His other works are Suddhisara, Danasara, 
Vratasara, Vivahasara, Samskarasara, Snanasara etc. All these 
works come under one head known as Gadadharpaddhirti. 

Gadadhara in the beginning of his Kalasara prays to Lord Jagan- 
natha and mother Vimala and discusses the twelve principal yatras 
of Srijagannatha in detail along with other festivals?! as discussed 
in Smritisarasarmgraha of Orissa. 

Balunki Pathi (1793-A.D.) latest among the smrti-writers of 
Orissa mentioned in the third phase compiled a work named Yarrda- 
Bhagavata describing various fairs and festivals, rites and rituals of 
Lord Jagannatha only. The work is divided into 24 chapters out 


29. Ibid—P.—562-63. 
30. Smrtisdarasangraha —Ed. Pandit Govinda Rath, Cuttack, 1915. 
31, Kailasara—Ed. Pandit M. Tarkavachaspati, Bamanda, 1898. 
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of which 12 chapters are devoted to twelve Yatras and the rest of 
12 chapters to other festivals of Lord Jagannatha observed in Sri- 
Jagannatha temple in every month beginning from Margafsirga to 
Kartika during the Year.? 


Niladrimahodaya is a very popular work on the origin, rites and 
rituals of Lord Jagannitha. But its date of compilation and 
authorship are not yet known definitely. Some of the scholars say 
that the work might have been composed or compiled during the 
reign of the last Ganga king Bhanudeva—IV (1414-1435 A.D.). 
But it is a matter of surprise that no smrti writer of Orissa till to 
the 18th century has referred to it. Hence it is presumed that the 
work Niladrimahodaya must have been compiled in the present 
from much later. However this work divided into 91 chapters, 
deals all the rites and rituals, fairs and festivals of lord Jagannatha 
and day to day functions observed in the Jagannatha temple in 
detail. Itis a mixed work of Purana, Dharmafsastra and Tantra 
compiled in the form of Sthala Purana®®, 


Besides the above works, the rites and rituals, fairs and festivals 
have also been discussed in Gopalarcanapaddhati by Vasudeva 
Tripathy (1700-1750 A.D.), Kalanirnaya by Raghunatha Das (1715- 
1750 A.D.), Kalasarvasva by Mm. Krishna Misra (1750 A.D.), Vira 
sarvasva by Gopinatha Tunga (1778 A.D) occasionally. 


1t is known from the study of the above works that Jagannatha 
not only figures in the inscriptional records but also in the contem- 
porary and subsequent literary works beginning from the 8th 
century and onwards. This testifies to the antiquities of Jagannatha 
and the culture around Him in Orissa, mentioned through the 
observances of the rites and rituals observed in his honour in the 
temple premises in a very popular way. Jagannatha is not a deity 
worshipped alone, He is the god almighty in whom various cult 
images and other sectorial deities found menifested in timely perio- 
dical rituals. The Dharmasastras of Orissa have pronounced Him 
as the foremost Vaignavite god of the region. Here I conclude 


32. Yatra-Bhagavata—O.S.M.Dh,. No. 103. 


33. (a) Niladrimabhodaya—Published by Viravikrama Singba Deva, 
of Sonepur, Cuttack, 1922. 
(b) Ibid—Ed. S. Mohapatra, Cuttack, 1948, 
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with the following prayer to lord Jaganniatha— 


22. 


arffaanns fa 

ଷର ୩xH୧୮୪୩୪ । 
sorrfas apemafriardag’ 

ସମ 57d%୧୩୩୫ ମମୟଙ୍ପ ।। 
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MADHAVA WORSHIP AND SRI JAGANNATHA 


DR. H. C. DAS 


Vignu, the protective God in the Hindu conception has one 
thousand significant names* of praise of which twenty-four are con- 
sidered to be the most important and are daily repeated by many 
Brahmayas in their daily prayers. These twenty-four manifestations 
are alike in their iconographic features ; ‘‘they are all standing 
figures, with no bends in the body, possessing four arms, and adorned 
with the Kirifa crown and other usual ornaments ; each of them stands 
upon a padmdasana. The difference between any two of those images 
bas to be made out by the way in which the Sankha, the cakra, the 
gada and the padma are found distributed among their four hands”.® 
The Rupamandana® furnishes the twenty-four names of Visnu and 
the corresponding arrangements of the four ayudhas in the four hands 
in each case. This is intended to enable the readers to notice the 


difference between the various images at a glance. 


Serial Name of the Back right Back left Front left Front right 


No. Murti hand hand hand hand 
1. Kesava Sankha Chakra Gada Padma 
2. Narayana Padma Gada Chkra Sankha 
3. Madhava Cakra Saikha Padma Gada 
4. Govinda Gadi Padma Sankha Cakra 
5. Viggu Padma Sankha Cakra Gada 
6. Madhusidana Sankha Padma Gada Cakra 
7. Trivikrama Gada Cakra Sankha Padma 
8. Vamana Cakra Gada Padma Sankha 
9. Sridhara Cakra Gada Sankha Padma 
10. Hrisikesa Cakra Padma Sankha Gada 
11. Padmanibha Padma Cakra Gada Satikha 
12. Damodara Sankha Gada Chakra Padma 
13. Samkargana Sankha Padma Cakra Gada 
14. Vasudeva Sankha Cakra Padma Gada 
15, Pradyumna Sankha Gada Padma Cakra 
16. Aniruddba Gada Sankha Padma oOakra 
17. Purugottama Padma Sankha Gada Cakra 
18. Adhoksaja Gada Sankha Cakra Padma 
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Serial Name of the Back right Back left Front right Front left 


No. Murti hand hand hand hand 
19. Narasimha Padma Gada Sankbha Cakra 
20. Achyuta Padma Cakra Safikha Gada 
21. Janardana Cakra Sankha Gada Padma 
22. Upendra Gada Cakra Padma Sankha 
23. Hari Cakra Padma Gada Sankba 
24. Sri-Krsya Gada Padma Cakra Sankha 


We had the impression that the twentyfour incarnations of Viggu 
as recorded in the Si/lpasdstra have not been together depicted in 
sculpture. To our good fortune images of twentyfour Avataras of 
Vismnu in one facade of Jagannatha temple conforming to the icono- 
graphic texts and various interesting panels depicting the miraculous 
feats of Krsna such as fighting and subjugating the demons and 
Nagas, uplifting the mountain Govardhana on the tip of his finger, 
his dalliance with Gopis etc. have been brought to light after depla- 
stering. These illustrations in the temple clearly indicate that the 
builders and architects, well-conversant with the mythological tradi- 
tions, have taken utmost care in representing all aspects of Vignu 
and his all incarnations in the sculptural art with consummate skill 
and exquisite workmanship. 


Similar such list of twenty-four Avataras of Visnu is given in the 
Patalakhanda of Padma-purdana. In the Narada-Paricharatragama 
the corresponding names of twenty-four Mirtis of Visnu have been 
associated further enhancing their significance in the Hindu pantheon. 
According to this text Tushti is the Sakti of Madhava. An account 
of the origin of these gods given in this text and in some Sanskrit 
works are very interesting. We learn from the Ahirbudhnya-Samhita 
that Madhava, Kesava and Narayana sprang from Para- Vasudeva, 
the Supreme Brahman, who is ominipresent and resplendent, who has 
neither beginning nor end, and who has myriads of hands. 


According to the Brahmavaivarta Purana 
Ma ca BrahmasSvarupa sa mulaprakrtir isvari, 
Narayaniti vikhyata Visgumiya sanitani 
Mahalaksmisvarupa ca Vedamata Sarasvati 
Radha Vasundhara Ganga tasam svam1 cha Madhavah. 


“The term ma is Brahmarupini, original Prakrti, Narayani, Sanatan!, 
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Visnumaya, Mabhalaksmi, Vedamata, Sarasvati, Radha, Vasundbhara, 
Ganga and Madhava is their consort”. 


In another text Madhava is depicted as Yaduputrasya madhor apa- 
tyam puman iti-an, Ma Lak$mis tasyah dhavah, mayavidyaya dhava iti 
vd. On account of his silence (mauna), prayer (dhyana) and yoga the 
Mahabharata gives him the epithet of Madhava. 

Maunadhyai ca viddhi Bharata Madhbavam. Agnipurana writes 
that by chanting the name of Madhava one can attain Dharma, 
Artha, Kama and Moksa. 


Om ity ekaksare mantre sthitaly sarvagato Harih 


Madhava iti vai nama dharmakamarthamoksadah. 


There is also a reference to Madhava in the Markandeya Purana’ 
in the following verse. 
Na tena sakhya sahito jagamamravanam vanam 
Patnibhih sa samam rantum madhbave masi parthiva. 


The term Madhava literally means-‘related to Madhu’ which may 
mean springtime, honey or the progenitor of Krsna’s own Yadu 
clan. In the Gitagovinda Madhu is used to mean honey, springtime 
and the demon Madhu. “‘If the epithets of Madhava are understood 
as a complex of related meanings they seem to suggest that Krishna 
conquered and absorbed into himself the power of what the con- 
quered whether it was springtime or honey or Krishna’s own progeni- 
tor, all of which are potentially dangerous and so demonical. Spring- 
time, personified in Indian literature as the companion of the god of 
love, is erotically powerful and painful for parted lovers. Honey, 
the prized raw food of the forest, is cited as an aphrodisiac of power 
and danger in early Brahmanical literature. Levi-Strauss offers an 
analysis of honey in south American myths as a paradisaical seducer 
and disrapter of marital ties, and one can see a parallel! relation 
between Krishna’s seductive, antinomian sexual behaviour and his 
metaphoric association with honey. The conventional Indian sexual 
image of the bee acting like a lover in producing and drinking honey 
further widens the meaning of Krishna’s association with honey. 
Bees are referred to in the poem by the common Sanskrit epithets 
Madhukara,‘honey maker’, madhupa, ‘honey-drinker’ and Madhuvrata, 
“busy with honey”. The dominant meanings of Madhu thus provide 
a strongly erotic context for the verbal play of Madhava and related 
epithets in the Gitagovinda.”® 
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MADHAVA WORSHIP IN ORISSA 


The history of Madhava worship in this part of the country is 
traced from the time of spread of Vaisnavism with its various mani- 
festations of Vignu. This popular religion must have spread in 
Orissa in the dawn of reflection, but the archaeological evidences 
suggested its existence from the time of the Matharas, the contem- 
porary of Guptas. The Mathara rulers embraced the Vaisnavite 
tenets and constructed monuments in honour of Visnu.” The Nin- 
gandi copper plate grant of Pravanjan varma relates that he was a 
devotee of Lord Narayana and the other rulers of the dynasty styled 
themselves as Parama Bhagavata.¢ One king of this dynasty erected 
a temple in honour of Visnu on the Mahendra mountain, in the ruins 
of which is seen a beautiful icon of four-armed Visnu made of 
chlorite stone. This temple may be identified with the temple recor- 
ded: in the Ningandi copper plate. 

The first epigraphic reference of Madhava ““Pravrtta-Cakra- 
ehakradhara eva Bhagavan, madhavah Sri Madhava raja Kusali” 
we come across in the copper plate grant of Madhavaraja of Sailodb- 
hava dynasty.’ In this grant the mandaladhipati Madhavaraja is 
compared with the valour and prowess of Bhagavan Madhava. It is 
interesting to note that out of the twentyfour Avataras of Vismnu the 
incarnation of Chakrayudbha Madhava has been emphasised. The 
epithet of Madhava adopted by the rulers of Sailodbhava dynasty 
such as Madbhavaraja, Madhavavarman etc. indicate the popularity 
of the name Madhava worship in Orissa. 


The Nilamadhava temple, one of the twin temples of Gandharadhi 
in the district of Phulbani is the earliest sanctuary (7th/8th century 
A.D.) assigned to Visyu. Parama Vaisnava Bhanjamala Kulatilaka 
Satru Bhafija!° donated Kurumkela village to Brahmachari Bhatta- 
manoratha for propitiation and maintenance of Nilamadhbhava. The 
twin temples are edicated to four-armed Nilamadhava and Siddhe- 
$vara Siva. The Visygu temple contains the customary wheel on the 
Pinacle, the Siddhesvar temple a lingam, a rare feature in the whole 
architectural gamut of India. 


“The twin temple, identical almost stone for stone, the propor- 
tions are excellent, with a long rectangular prayerhall or Jagamohan 
in front of the tower, covered with a two-tier roof of slanting slabs of 
stone, between which clerestory windows allow some light to fall. 
The similarity to the Parasuramesvara is, indeed, striking. Bases of 
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pillars and pilasters testify to the fact that this hall was once pillared, 
as the Parasuramesvara is now, but the pillars are missing now. The 
roof is supported on the cantilever principle, i.e. brackets reach out 
from the walls on which the great stone slabs on the roof rest. There 
were originally side entrances here too, but at some later date they 
had been walled up ; the alteration is clearly seen even now, Serpent 
figures, nagas and naginis flank what was once the doorway. 


The sikhara or the tower over the garbha-griha has a handsomely 
carving beehive shape with decoration not quite on the same lines as 
the Parasuramesvara ; a triangular window allows light to fall into 
the sanctum, and there is also a large window over the door leading 
from the Jagamohana into the vimana. Both these are unusual 
features, and must be considered “‘experimental’”’, ergo characteristic 
of the 7th century or the beginning of the 8th,>% 


The Dasapalla copper plate? grant of Parama Vaisnava Rayaka 
Sri Satru Bhaja Deva Tribhumana Kalasa issued from his capital 
Banjubalka in 812 A.D. refers to Santosh Madhava. The location of 
the shrine has not yet been identified, but it is certain that the image 
of Santosh Madhava was worshipped in the village of the same name. 
According to the Sanakhemundi copper plate grant of Indravarma 
Deva of the Eastern Ganga dynasty introduced the worship of Loka- 
madbhava and Sayambhukesvara Siva and donated land to some 
Brahmins. The plate records 


Ekafi ca Srilokamadhavaya dattam Aparam 

ardhamsam Bhattaraka Svyambhukesvaraya 

dattarn Aparam ardhamsam brahmanebhyah.+ 
In another grant issued in 811 A.D. by the queen of Anantavarman 
of the Eastern Ganges, there is a reference to the installation of Sri 
Lokamadhava image of a temple in the village Arali located on the 
bank of Mahendra tanaya of Parlakhemundi. These facts clearly 
indicate the prevalance of Madhava worship in Ganjam region. 


Chodagangadeva, the founder of imperial Ganga dynasty installed 
Chola-gangamadhava in Rellivalasa village of Srikakulam district 
(Andhra Pradesh). This has been referred to in the four pillar 
inscriptions (issued in 1075 A,D., 1153 A.D., 1159 A.D. and 1183 
A.D. respectively) found in the same village. In one of these pillar 
inscriptions° engagement of Priest, Badu and Drummers has been 
referred to. The same system of Niyoga is prevalent in the Lingaraja 
and Sri Jagannatha temple, 
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Kantilo on the river Mahanadi near Kban}dapara is another centre 
of Madhava worship. The installation of the presiding God Nila- 
madhava and SiddheSvar Siva is assigned to the SomavamS$i period. 
The temples built by them were ruined and the present temples are 
of later origin.!®° 


Prachi valley (covering a portion of coastal region of Cuttack and 
Puri districts) which witnessed the rise, spread and assimilation of 
important Indian religions, was the greatest centre of Madhava wor- 
ship in Orissa. The tradition of worship of Dvadasasambhu and 
Dvadasa Madhava attested by archaeological evidence is still preva- 
lent in the sacred valley. A short reference to the Dvadasa MAidhava 
and several other images of Madhava found in the Prachi valley is 
necessary here to indicate the significance of the cult. 


The first among the Dvadasa Madhava is seen in the precinct of 
Kapileswar temple. The temple is no longer in existence but the 
image is kept in a pitiable condition in the GokarneSvar temple. 


Triveni Madhava is worshipped at the confluence of Triveni near 
Villesvar temple. The place is popularly known as Manikarynika 
tirtha and is sanctified for Triveni Madhava. The image is worshipped 
here with Lakgmi as described in Prachi Mahatmya,” Though 
there is a reference to the Sapta Matrka image, unfortunately they 
are not physically present there. 


Niali is famous for Sovane$var temple (built in 1170 A.D.) and 
Madhava temple. In course of time the Madhava temple was broken 
down. Fortunately we came across extremely beautiful eight images 
of Madhava and one image of Varaha in the compound of Sovane- 
svar temple. In consideration of the Ayudhas held in their hands 
they can safely be identified as Madhava. The eminent historian 
K. N. Mohapatra has pointed out that during the attack of the 
Mughal army the Madhava images from the nearby shrines were 
shifted here for safe custody. Fortunately the Moghul army was 
defeated and the temple as well as the sculptures kept in the com- 
pound could be saved. 


The Madhava image of Suagpur lies in the Rameswar temple. 
Rameswar Siva is worshipped but Madhava remains uncared for. 


The magnificant temple of Madhavananda and the enchanting 
enshrined image of Madhava in the village Madhava on Prachi valley 
are a marvel of architecture and of sculpture. The Madhava here is 

10 
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popularly known as Niali Madhava. The old temple comprises a 
vimana and Jugamohan. A third stone structure known as Bhaga- 
mandapa is obviously of much later construction. 


The organization of the surface decoration appears to be half that 
of the Brahmesvara, half that of the Rajarani. Many little shrines, 
niches and temples house figures of great elegance and little distortion 
or sinuousness ; but some at least of the floral and creeper orgamen- 
tation of the Rajarani occurs on the Madhava whilst it is absent or 
almost absent on the Brahmesvara. 


There are some painted plaster figures inside, as well as some 
mural paintings. These are reported to have been made about thirty 
years ago. 


The general view of tbe Madhava temple, instantly gives an 
impression of similarity with the Rajarani. The pidha-deul or jaga- 
mohana with the pyramidal slab-roof bears great likeness to the 
Rajarani, though the crowning ghanta and amla are much more 
developed, and suggest a date around 1100. On the other hand the 
tower itself, even with its present poor renovations with modern 
cement, is much nearer both in shape and curvature to that of the 
Rajarani, and the two ribbons, the jhangas of sculpture on the body 
are markedly similar to those on the Rajarani. No doubt, the entire 
jagamohana is decorated bere, and in this respect it resembles the 
Brahmegvara mcre. We thus come to a date more or less certain of 
the second half of the 11th century, perhaps the end of it. 


The Madhava temple of Madhava village is one of the great 
temples of Orissa ; the sculptor has retained many older features of 
style, such a classic poses, and very little distortion and contortion 
occurs on the walls ; but he was a master nevertheless; and his 
architectural work equals some of the best temples of the capital. 
Here is a temple not only worth visiting, but also deserving much 
greater care in repair and restoration.” ® 


Of the other images of Madhava mention may be made of two 
beautiful images at Pitapara, Krushnaprasad, Prachi Madhava near 
Astarang, images in the temple of Somesvar, in the temple compound 
of Mofigala at Kakatpur, at Nilakanthapur, Mudgala Madhava in 
the village Mudgala, two images in the Grameswar temple compound 
of Lataharana and in many other places bespeaking the tradition of 
Madhava worship in Prachi valley (8th to 11th century A.D.). To 
these may be added the beautiful image of Madhava discovered from 
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Kenduli, the birth place of Jayadeva at the time of excavation. The 
image is now preserved in the sculptural shed of Kenduli. 


We learn from the manuscript Viraja Mahatmya (MS No. p-24 
preserved in the Orissa State Museum)! ® that tradition of Dvidasa 
Madhava was prevalent at Viraja kgetra situated on Vaitarani, 


Adimadhava—qaf@nrue ଝanIfGeazdଙର୍ଷଷଙ । 

Ananta Madhava—sarantud ararefaqra mazar | 
Bhogamadhava—ad fat wgrefa Mrtaraadsn | 
Champakamadhava—dd arqsAmia mud farqcaSn | 
Ramamadhava—nrad THT aH dC ETT afar | 
Prasanna Madhava—sda carmg ଝଫ qT) ୩ ମାପ । 
Purusottam Madhava— ged Hgafa GNTHT TRH | 
Sudarsan Madhava—gszT 99+] Pfr qT Tq 1 
Janardana Madhava—saren df TTS fren । 
Narakantaka Madbhava—uared wnarefq ATRrITATG: | 
Vasudeva Madbava—ddt 1sgngiefa qrgcarfmy gf 
Govinda Madhava—qgatfara mfar¢ a afar । 


We have surveyed the sites and archaeological remains of Viraja 
ksetra, but unfortuntely have not come across sculptures of any 
Madhava. Possibly on account of frequent Muslim attacks the 
shrines of Madhava might have been dashed to pieces along with the 
other temples of the ksetra. 

The Utkala Khanda of Skanda Purana refers to the prevalence of 
MaAadbava worship in a temple at Nilacala. The description is 
quoted below : 


ପମ ସସ ମ୩AnfM ful । 
ସearaaagrard aqarfa Sarfafan «6 
AAFRICITHAFT PUG | 
୩୩୩୮୩୯୩୮୩ \୭୩୮୮୯୩୮ ମବଙ୍୩୪୍‌ ।। 
ମା କସ ମଥା ୍ସସ । 
ଖୁ ଷୀଙ୍ଷୀଙ ମଗଧ ।। 


The above-noted discussion signifies the long continued tradition 
of Madhava worship in Orissa. Sri Jayadeva born in the Kenduvilva 
village of Prachi valley was inspired by the natural surroundings in 
which he lived and which formed charming seettings for his lucid 
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verses. The widely celebrated Madhava became the god of his love 
and admiration. Through his enchanting verses he made the cult of 
Radha-Madhava more popular in Orissa. In faet, he conceived 
Madhava in the form of Krshna and Radha as his love dalliance. 
He referred to Madhava in different verses. In one verse he writes 
ଅମ ଅମ, ଆ ଆଧସ ଅକ ଝାସ ଅମ ସଙଝ ଶଷ | 
Bloodshot from a sleepless night of passion, listless now. 
your eyes express the mood of awakened love. 
Damn you, Madhava ; Go ; Kesava, leave me ; 
Don’t plead your lies with me ; 
Go after her, Krishna ; 
She will ease your despair 
Etched with scratches of sharp nails in the battle of love, 
Your body tells the triumph of passion in gold writing on sapphire. 
Damn you, Madhava ; Go ; Kesava, leave me ; 
Don’t plead your lies with me 
Go after her, Krishna ; 
She will ease your despair. 

In the context of celestial love of Radha and Krpsna the poet 

narrates in his lyric 
5ଞଙଏ 50୩ fuସ୍ସ 
fa fa vagfaade 
ରସ ୩ ପଡ ଷ୍ଷବୁ । 

From the time of Sri Jayadeva the cult of Krgna (who is popu- 
larly known as Gopinatha iv Orissa) acclaimed wide celebrity and 
popularity in literature and sculptural representation. Due to iuflu- 
ence of Gitagovinda there appeared the composite figure of Krssna- 
Vignu with the upper two wives in the pose of playing flute standing 
in tribbanga associated with Astagopis, cattle and Dafsavatara of 
Visnu. 

The hoary antiquity and wide prevalance of Madhava worship in 
Orissa can be attested by the following mangalastaka of Madhava 
chanted in all auspicious occasions. 

୩ ସମ କଫ: ୩ ଅ୍ଷ୍ସମ: । 
୩୩ ୭: ୩ ୩: 1) 
atadY ata fasmatady aruda gf: I 
ଝଖଞଷବ୍ନତ ଷ୍ୀସୀ ମଥ ଷ୍କ ପସ ।। 
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MADHAVA AND SRI JAGANNATHA 


Now the question arlses is regard to association of Madhava with 
Sri Jagannatha. To find out the association of one with the other we 
have to depend on mythological legends and traditions. The story 
of Nilamadhava recorded in the Utkalakhanda of Skanda Purana?° 
has great relevance in this context. According the story the Nila- 
madhava of Viswavasu Sabara worshipped on the blue mountain was 
later on converted to Daruripi Purugottama Jagannatha. Whatever 
might be its authenticity the legend gained wide celebrity and popu- 
larity not only in Sriksetra but in the whole of Orissa. On account 
of the popularity of Nilamadhava legend Vignu in Orissa came to be 
known as Madhava. The Niladri-Mohodaya relates that the Sapta- 
dhamirti worshipped on the Ratna vedi of Jagannatha temple com- 
prise Jagannatha, Balabhadra, Subhadra, Sudarfsana, Bhudevi, 
Sridevi and Madhava. 


In view of the above discussion I may conclude that the cult of 
Madhava originally branched out from Purugottama-Jagannatha and 
spread widely in the sacred land and finally merged in Him like many 
other cults of Brahmanical religion. 
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ORISSAN VAIS$NAVISM AND THE CULT OF JAGANNATHA: 
A PHILOSOPHICAL APPRAISAL 


DR. BIJYANANDA KAR. 


By Orissan Vaignavism, it is here meant as adherence to that sort 
of Vaisnava faith which centres around the cult of Jaganndatha. 
The origin of this religio-philosophical movement can be traced in 
the writings of Sridhara Svami (Bhdavartha dipika) and later on this 
point of view is found to have been further developed in the writings of 
the five great Vaisnava writers, viz., Jagannatha, Balarama, Achyuta, 
Yosavanta and Ananta. It is needless to say, here that Sri Caitanya 
who acknowledged Sridhara to be his spiritual mentor (guru) is also 
found to have appreciated a Vaisnavite faith that unconditionally 
accepts the importance of the cult JagannAtha. 


I 


Attempts have already been made to explore as well as expose 
the philosophical basis of this sort of Vaisnava movement, It is 
widely held that Orissan Vaignavism advocates devotion blended 
with comprehension (jAana-misra bhakti)*. It is also interpreted as 
devotion based on concentration (yogdcdari bhakti).” On account of 
noticing the propagation of some form of nihilism ($iinyavdda), some 
critical scholars have gone on to conclude that this form of Vaisna- 
vism presents a variety of crypto Buddhism (pracchanna-Bauddha- 
vada). On the other side, the sympathetic scholars find in this 
religio-philosophical movement the deep-sated impression of Advai- 
tism and in that way they rather prefer to identify it an an approach 
within Vedantic fold. But, while acknowledging the Advaitic 
leaning, it is also pointed out that Orissan Vaignavism is not simply 
Advaitic but goes further in locating a meeting ground between the 
path of jfidana and that of bhakti. Such synthesis between two 
different standards is thought to have been possible when one 
transcends the sphere of limited intellectualisation and moves in 
the realm of pure vision (prajfia). Basing on such standpoint, 
it is advocated that Orissan Vaignavites are supporters of 
Dvaitaddvaita-vdda and also are practisers of Advaitavada.* 


Hl 


To a general reader, it may, prima facie, appear to be some- 
what disturbing as to how this type of Vaignavism can accommo- 
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date so many different varieties of philosophical thoughts that have 
actually been originated from purely independent roots. Take, for 
instance, the doctrines like S$iinyavdda and Advaitavada. Both of 
these views have clearly been set up on two distinct and independent 
philosophical traditions. Advaitism is on Vedantic tradition that 
admits the reality of being or essence. That which remains unSub- 
lated and thus is eternal ($a$svata or nirya) is alone acceptable as 
philosophically genuine. Nihilism, on the other hand, is on 
Buddhistic tradition that admits the sense of essenceless (nihsvabhava 
or anitya) alone as philosophically genuine. Perhaps this may be one 
of the grounds as to why classifying formar as dstika (prone for 
affirmation) and latter as ndstika (prone for negation) has some 
relevance. Tt is further interesting to note that while Vedanta is 
found to have been rooted in the concept of piurnata, Buddhism is 
found to have been based on siinyata. 


Further jfidna as well as bhakti, from at least one specific point 
of view, seem to be clearly incompatible. While one is backed by 
some sort of rational justification, the other is posed as a state of 
absolute surrender sacrificing the sense of reason altogether. That 
is why perhaps one notices in the Indian tradition a clear sense of 
dichotomy between thewo. Why in Indian context alone, one can 
move further and maintain that //@na, being the expression of 
reason and logic, and bhakti, being the expression of belief and 
faith, can have nothing in common and thus are opposed to each 
other. If this is granted, the expression jHana-mi$sra bhakti surely 
demands an explanation. 


It is also interesting to note that in the classical Indian philoso- 
phical tradition, within the framework of Vedanta, there are many 
formulations such as Advaita, Visistadvaita, Dvaitadvaita and 
Acintyabhedabheda. Each of these formulations are built upon 
different points of views and thus have diverse philosophical 
outlooks. A Sankara and Riamanuja may have common Vedantic 
basis. But their speciality lies in so far as they advocate Advaitism 
and Visigstadvaitism respectively. To one Brahman is nirguna, to 
other it is sdguna. There cannot be any compromise between the 
two so long as one adheres to one’s own point of view. The 
doctrines, from this angle, can be treated as logically distinct. Now, 
any attempt to reconcile the Sankarite and Ramajujaite viewpoints 
would thus be a sort of transcendence and cannot be placed on the 
same scale. It has to be conceded at least from the point of view, 
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of rational cogency that such reconcilation is an altogether different 
formulation, being a movement beond the tracts of both Advaita 
and Visigtadvaita. 


Similarly Dvaita and Advaita are viewed as opposed to each 
other. That which is affirmed by one, is negated by other. A 
Sankara and a Miadhva may adhere to Vedantic ground. In that 
way they both may be placed at a common platform as opposed to 
say, Carvaka or a Bauddha and so on. But, so far as their distinct 
philosophical positions are taken into account they have to be 
viewed indepently, And, in this sense, their philosophic distinct- 
ness (if any) can be properly exposed, It is, form this point of view, 
certain that Dvitadvaita is another original formulation and is not 
a simple combination of Dvaits and Advaita.’ As stated before, in 
slightly different context, the so-called synthesis between Dvaita 
and Advita is done only at a transcendental sphere which neither 
admits duality nor non-duality. That is why Advaitins, Visistad- 
vaitins, Dvaitins and Dvaitadvaitins are accepted as original philo- 
sophers as their own right. 


Acintyabheddaveda is not clearly asserted by Caitanya himself, 
though later on his followers like Ripa, Jiva and Baladeva (ali 
identified as exponents of Suddha bhaktivada) have been found as 
advocates of the doctrine of Acintyabheddabheda. This doctrine 
too is on an independent footing and should not be confused with 
Dvaitavada or Advaitavada.® 


Again, the linkage of Orissan Vaisnavism with the cult of 
Jagannatha needs some elucidation. It is said, by way of explana- 
tion that while Gaudiya Vaignavism regards Krsna as avatdri 
(am$i), Orissan Vaignavism regards Jaganpatha as avatdri. It is 
interesting to note here that similarly Vaignavites who are devotees 
of Rama as avatari. Now, to regard Krsna (of Gopa-Mathura) or 
Jagannatha (of Puri) or Rama (of Ayodhya) as avatar? or Lord 
(Vignu) himself may have some popular regional appeal and in that 
way probably each of these formulations quite admirably cater to 
the emotion and sentiment of the mass of a particular area. But 
how at all on that basis, one of these point of views is to be justi- 
fied as having religio-philosophical significance and supremacy over 
others? There ought to be, I suppose, exploration of some specific 
rational basis in order to establish the philosophical significance of 
Orissan Vaignavism in this context. Simply by pointing out that 
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Orissan Vaignavism has some affinity with Dvaita or Advaita or 
Acintyabhediiveda or even Suaya, perhaps, does not bring out 
its distinctivenesss and originality in the precise form. 


i 

It should be conceded here, of course, that the prominent 
Orissan Vaignava exponents like Jagannatha and his other contem- 
poraries have not presented their views in the traditional Indian 
philosophical style. Their writings are not clearly treatises on 
darsana in which one can easily discern a philosophical position and 
locate the different arguments (yuktis) that support the position. 
Such writings are mostly devotional compositions in praise of 
lord who again have been presented both with form and without 
form, with attribute as well as without attribute. For the realisa- 
tion (siddhi) both jiiana and bhakti are propagated. No special 
form of reasoning is at least made explicit as to how such opposite 
formulations can be rationally synthesised. But this need not 
necessarily suggest that one cannnot, on account of that, fail to 
explore the rational basis of such a point of view. What I mean 
here is that a more penetrating investigation is required to bring to 
the focus the philosophical significance of this form of Vaignavism. 
And this can be done not so much by a literal investigation but by 
a sort of interpretative exploration. 

True, Jagannatha is the central pivot encircling which Orissan 
Vaignavism has its origin and growth. There are number of 
references about Jagannatha found in the Orissan Vaisnavite 
writings. Jagannatha, there, is identified as Visgu and also as 
Brahman. Again Brahman bas been viewed as Siunya. But, how 
to conceive the theistic Lord (Vignu) same as the formless ontologicc! 
absolute has been, of course, found as greatly engimatic in the 
philosophical discussion. There is said to be a definite chasm 
between metaphysical speculation and the theistic imagination. One 
is supposed to be grounded on abstract reasoning while the other is 
said to have been grounded on imazginative faith which amounts to 
a sort of surrender to all reason and Logic. Thus far the track for 
both is held to be different and non-harmonious. Perhaps this is 
the reason as to why Sankara never equates Brahman with I$vara 
and has clearly maintained Brahman alone as real and Jfyara as 
maya. He also has no compromise with either karma or bhakti so 
sO far as Brahmavagati is at issue. That can only be made possible 
through jfiana and jridna alone. 
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IV 


Sridhara, being in the Advaita tradition, cannot afford to neglect 
the importance of jiidna in his philosophic framework. He, too, 
admits the Advaita Brahman alone as real. It is not only Advaita 
but it is also held as nirguna, advaya and nirakara. But, even then, 
he has made an attempt to introduce bhakti within the Advaita fold 
by upholding the view that Brahman, though is formless and attri- 
buteless can be an object of worship as long as one has not attained 
Brahma-realisation. Bhakti thus is not disallowed ; rather it is 
taken up with full sincerity and seriousness : for it also facilitates 
concentration and discipline. Formless Brahman thus becomes 
the object of devotion. Sridhara, in this manner has found no 
difficulty in interpreting Bhdgavata from Advaita point of view. 
Though ultimately, the realisation of Brahman is a matter of $uddha 
jana, in the plane of Vyavahara where no conception can be 
formulated without the aid of form and attribute, the theistic 
rendering of Brahman has to be entertained as a sort of practical 
necessity. Itis, in this sense, Sridhara pleads for a meeting ground 
between jiidna and bhakti within Advaita framework. 

Thus it can be seen that the root of what is later known as jfiana- 
misra bhakti is found to have been laid by Sridhara. Caitanya, also 
having full regard for Sridhara’s view-point and himself favouring 
Advaita, has accommodated both jiidna and bhakti in his religio- 
philosophical framework. While Sankara maintains (commenting 
on Brahmasittra) that on account of the difference between know- 
ledge and ignorance the (scriptural) statements point at twofold 
account of Brahman (‘“‘Vidya-vidya-visayabhedena Brahmanah 
dviriipatam darSsayanti vakyani) be seems to have accepted sagunatva 
but put it in the realm of avidyd. Sridhara seems to have taken a 
clue from this and moves a step further by showing that since it is 
through ryavahdara one is led to paramartha, sagunatva should be 
regarded as not unimportant in the Advaita framework and that is 
how bhakti can be incorporated. This is also found to have been 
acceptable to Caitanyu, only he by holding Brahman as no other 
than Visnu himself preferred perhaps, not to emphasise the termi- 
nology of maya or avidyd. Further, in his religio-philosophical 
framework he has found no difference between Vignu, Krsna and 
Jagannéatha. 

The Orissan Vaignavites like Jagannatha, Balarama etc. have 
made a remarkable contribution on this issue, by way of making an 
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attempt to harmonise not only jridna with bhakti but also holding a 
view that there can be a legitimate move from $Siinya to purusa, from 
ariipa to riipa, from ajapa to japa. This is not because they were 
crypto Buddhists ; not because they were half-hearted Advaitins, 
not because they were even half-hearted Vaisnvites, but perhaps only 
becuuse they were sincere enough to bring out a totally novel philo- 
sophical point of view that formness as well as formlessness cannot 
be conceived singly without the aid of the other. Affirmation of one 
implies the negation of other. But this very logic of cantrast reveals 
that any one of the two cannot alone be accepted in the conceptual 
framework without the other. In order to conceive what affirmation 
is, one has to contrast it from negation and vice versa. So also the 
subject (Vigay7) cannot be made intelligible without the prior recog: 
nition of predicate (visaya) and vice versa. Hence the terminologies 
like maya, avidya, Siunya might have been already used profusely in 
Advaita and Buddhist sources. The mere pre-occurances of such 
terminologies in those sources need not suggest that these Vaisnavite 
thinkers were only reiterating the philosophy of either Advaita or 
Sinyavada of Buddhist origin. They were, of course, quite aware 
of these two traditionally deep-seated points of views. At least, on 
the basis of historical testimony, one can notice the spread of Advai- 
tism as well as Buddhism in Orissa much before the rise of Orissan 
Vaisnavism. But this, also, need not necessitate the conclusion that 
the thinkers belonging to this group were just following the philoso- 


phy of the old tradition without adding their own contribution on 
the issue under discussion. 


The Advaita talk about pure essence (satta) is here interpreted as 
as the pure being (Suddha visayi parama purusa) which is not vitiated 
by any attribution, characterisation, and categorisation. In this 
sense it is $iinya. It does dot mean here total void or nothingness. 
It is only free from all qualifications and predications. The pure 
being is thus regarded as Sinya.” But, though the very concept of 
pure subject is acceptable in the level of abstraction, it needs the 
coupling of predication or attribution so that a meaningful structure 
in the very conceptual framework becomes possible. Jn that way 
“This is X”’ or “This is Y’’ becomes comprehensible in the Jjudge- 
mental plane and that is how Sinyais not simply conceived as 
nirguna purusa but as saguma purusa. In this way there is significance 
in the saying that there is the acceptance of transition from Siinya to 
purna, arupa to ripa, nirguna purusa to Saguna purusa. There is, thus, 


Digitized by srujanika@gmail.com 


ORISSAN VAIS$NAVISM AND CULT OF JAGANNATHA 85 


no sight of of inconsistency in moving from nothing to something. It 
is not at the expense of intelligibility but rather there is an attempt 
to point out that it has its clear footing on intelligibility. There 
seems to be here some sort of Hegelean attempt of synthesising thesis 
and anti-thesis at a different level. 

But, however, it should be noted that here by Jagannatha it 
need not be understood as the particular presiding diety of a parti- 
cular locality : it rather refers to the Lord of the Universe of which 
the particular image is just a living symbol. Asa symbol, of course, 
it has its own significance and purpose. There cannot be any dispnte 
over that. But, then, it should not be taken that the symbol is itself 
everything and that for which it is a symbol is a bare non-entity and 
as such non-significant. 

In this way, it appears that the Orissan Vaisnavism cautiously 
keeps itself in a middle position almost in so far as it neither gives 
sole emphasis on sagunatva relegating fully the nirgumna aspect (as 
some other prominent Vaignavites prefer to adopt), nor also it only 
adheres to nirguna, alekha Brahman and thus fully relinquishes the 
image-worship (as the Mahimaits advocate). There is an attempt 
for some sort of unique synthesis between diverse concepts and that 
again has considerable impact at the moral and spiritual dimension. 


Notes : 


1. Vide Sibasvarodaya (“Gurura Saraga jai Brahma niripana je janai jAdna 
mi$sra bhokti laksama”—25th stanza) quoted by Dr. K.C. Mishra : Oddi$1 
Vaisnavadharma, Bhubaneswar : Orissa Sahitya Academy, 1961, p. 37: 

Dr. K.C. Mishra, op. cit. p. 18. 


3. Vide Nagendra Nath Basu: The Modern Buddhism and its followers in 
Orissa, Calcutta, 1911. 

4. Vide Dr. K.C. Mishra, op. cit. p. 65 

5. While for Sankara there is the acceptance of identity alone and for 
Ramanuja there is the acceptance of identity qualified by difference, 
for Nimbarka (Dvaitadvaitavadin) there is the acceptance of both identity 
and difference. Vide C.D. Sharma : A Critical Survey of Indian Philosophy, 
Delhi : Motilalbanarasidass, 1964, p. 377. 

6. Vide, in this connection, the remark made by Kahnu Charan Mishra 
which, perhaps, needs reconsideration, p. 66. 

7. Vide Achyutananda's SiinyaSathhit@a (Sinya purusa alage rahichhi Siinya 
pare basi {ila karuchhi”) and also Chaitanye Das's Vishyugarbha Purana 
(“‘Sinya garbhe alekha, alakha garbhe $tinya, alekha puruga S$tinya ekai 
samdana”) quoted by Dr. K.C. Mishra: Odiya Sdahityara Dharmadhdara, 
Bhubaneswar : The Orissa Stete Bureau of Text Book Preparation and 
production, 1978, p. 118. 
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MAKHAN JHA 


Sri Jagannatha of Puri is one of the four Dhams of the Hindu 
universe. Other three Dhams are the Badrinath in the Garhwal 
Himalays; the Rameshwaram in the south and Dwarika in the 
west. These four Dhams of Hindus represent the four Yugas viz. 
the Satyayuga, Treta, Dvapara and the Kaliyuga. Sri Jagannatha of 
Puri is believed to be the Dham of Kaliyuga and has remained 
centre of civilization since time immemorial. 

When we look at the JagannAatha cult from the point of view of 
its spread or diffusion beyond the national boundary of India, we 
find that it has not only reached the Himalayan kingdom of Nepal, 
but has also crossed the Atlantic and has reached the far off places 
in the United States of America. 


Hindu Temples in America : 


Anthropomorphization of lord Jagannatha into lord Kpysna, 
Vignu or Narayana etc., and their various temples founded in last 
decades in different parts of America, have not only established the 
four Dhams of the Hindus in the four cardinal directions in America 
(Bhardwaj : 1988), but have also given birth to various places of 
pilgrimage named after Hindu sacred centres of India. For example, 
the temples of lord Ganyesa (New York) and lord Venkatesvara 
(Pittsburgh) in the east ; ViSvanatha temple in the north (Michigan), 
lord Vepkatesvara and Siva temples in the west (California) and 
the Minaksi temple in the south (Pearland, Texas), located in the 
four cardinal corners of America, give an impression of the four 
Dhams to the Hindu migrants as well as to the “‘neo-Hindus” 
(Americans). Again, a place in west Virginia has been named as 
New-Brindavan and a temple has been constructed wherein recently 
a beautiful idol of lord Krsna has been established. 


The Saptagirivani, an official bulletin of Sri Venkateshwar 
temple of Pittsburgh (U.S.A.), which comes out regularly, gives a 
lot of information about the Hindu temples of America, their donors 
the pilgrims, tourists etc and in this way the process of Hinduisation 
is taking place to a great extent on the soil of America along with 
the ultra technological advancement. 

About the Hindu pilgrimage in America, Bhardwaj writes (1988) 
“Hidu pilgrimage in America is a very recent phenomena based 
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largely upon the temples”. He further says’”’ other strong regional 
traditions will, undoubtely, make their mark, for example, the Kali 
traditions of Bengal, the Jagannath of Orissa, the Swami Narayan 
of Gujrat and the Aiyappan of Kerala” in America as these have 
both strong textual and contextual perspective in their land of 
origin, on one hand, and have provided a deep sense of spiritual 
fulfilment as well as temporal and spatial security to the new 
Hindu migrants of America, on the other. 


There are altogether fortysix Hindu temples in America and 
Canada (Hinduism Today : 1986), as quoted by Bhardwaj. Some 
temples have large and growing assets and belong mostly to 
the sectarian deities. although non-sectarian temples are also 
few. 


I have described above as to how the Hindu religious traditions, 
inform of various sects and faiths, have diffused to other parts of 
the globe, specially in America and how the American-Hindus have 
assimilated them by showing a strong sense of religious linkages 
from their land of origin. This process of diffusion is called in 
anthropology as a process of organised-diffusion. However, presently 
I don’t want to lay emphasis on the theoretical postulations of the 
subject and therefore, 1 now discuss below another dimension of the 
Jagannath cult. 


The cult of Jagannatha has made an impact on the Buddhist 
Hindu inhabitants of the Himalayan kingdom of Nepal. For under- 
standing impact of this cult on the inhabitants of Nepal, one has to 
go into the historical development of the kingdom and it will be not 
out of context to mention, in brief, the different historical periods 
in which the different deities were patronised by the different ruling 
dynasties. 


Ruling Dynasties of Nepal : 


When we look at the chronological history of the ruling dynasties 
of Nepal, we find that there are four dynasties viz. the Lichchavi 
(300 A.D. to 879 A.D.), the Thakuris, or what Mary Shepherd 
Slusser, a noted lady cultural historian of America, calls it, the 
Rulers of Transitional Period, (879 A.D. to 1200) ; the Malla period : 
the early Malla period from 1200 A.D. to 1482, and later Malla 
period from 1482 to 1768 and finally the fourth ruling dynasty is 
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the Gorkha or the Shah dynasty! (from 1769 to the present day). 
During the later Malla period three independent Malla kingdoms 
were established at Basantpur (Kathmandu’, Patan and Bhaktapur. 


The kings and queens of all these ruling dynasties have contri- 
buted much to the growth of temples and shrines of both the 
Hinduism and Buddhism without any discrimination. That’s why 
we find a cultural continuum between Buddhism? and Hinduism in 
Nepal at both the textual and contextual levels. 


Although the origin of the Pashupatinath temple at Deopatam 
is traced back to A.D. 533, which was the ruling period of the 
Lichchvis, but the greatest contribution of the Lichchvis lies in 
patronising the famous Visnu temple at Chhangunarayan in the 
Bhaktapur district, which was constructed in the early reigning 
period of the Lichchvis. During this period, however, we don’t find 
any trace of the Krsna cult or the Jagannatha cult anywhere in 
Nepal. 


I have pointed above that the Malla period may be broadly 
divided into two periods viz, the early Malla period which continued 
from 1200 A.D. to 1482 and the later Malla period from 1482 to 
1768, when the Malla kings were dethroned by the Gorkha king 
Pirthvinarayan Shah in 1768. Itis very interesting to note that 
during the later Malla period three independent Malla kingdoms 
emerged in the Kathmandu valley viz. the Kathmandu kingdom, the 
Patan kingdom and the Bhaktapur kingdom. When the Gorkha 
king Prithvinarayan Shah conquered the Kathmandu kingdom in the 
night of Indrapiuja in September, 1768, the Patan kingdom, which 
was being ruled by king Tejnarasimha, automatically surrendered to 
the Gorkha king without any residence, while the Bhaktapur king- 
dom, being ruled by Ranjit Malia, came into the bands of the 
Gorkha king only in 1769. And that’s why the king of Patan was 
shown sympathy by the Gorkha king by exiling him to Kashi in 
India, the king of Bhaktapur kingdom, who had shown resistance, 


1. The present king Birendra Bir Bikram Shah is the tenth king of the 
Gorkha (or Shah) dnasty after Pirthbvinarayan Shah, who dethroned the 
Malla kings of all the three kingdoms viz. Kathmandu, Patan and 
Bhaktapur of Nepal in 1768 & established a Vishal Nepal Rastra. 


2. For detail see Dr. D.P. Rajaure’s Ph.D. Thesis on “The Sacred Complex 
of Swembunath at Kathmandu: A study in Buddhism-Hinduism 
continuum”, who worked under the guidance of Professor M. Jha. 
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was captured and imprisioned till he died. After the fall of these 
three Malla kingdoms, all other 24 smatler chiefs of Nepal surrendered 
before the Gorkha king, Prithvinarayan Shah, whose descendants are 
still ruling the country, The present king of Nepal, Shri Birendra 
Bir Bikram Shah is the tenth in the Gorkba dynasty. 

I have described, in brief, the history of four ruling dynasties of 
Nepal with a view to throw light as to when the cult of Jagannatha 
was assimilated into the wider spectrum of Buddhism in Nepal. 
Therefore, I now turn back to our original point as to when the 
Jaganpatha cult came into prominence in Nepal. 


The Malla kings of the Patan kingdom not only patronised 
Buddhism, as we find many Buddha Vihars, Chaiatyas, Mandals, 
Stupas etc., but also patronised the Hindu gods and goddesses and 
constructed various temples at Patan dedicated to lord Kprsga, 
GaneSsa, Minanitha (or Machchindranath) of the NAatha sect etc. 
During the period of these Malla kings the Minath of the Nath 
sect became the presiding deity of the kingdom of Patan and many 
Hindu sects including the cult of Jagannatha, besides several Tibetan 
tantrik practices were absorbed into the wider spectrum of their 
religion, which we call today a strong channel of Buddhism-Hinduism 
continuum in Nepal. 

As we are talking about the diffusion of Sri Jagannatha cult, 
which originally developed and patronised in this part of our country 
and then diffused to the Himalayan kingdom, similarly the Nath cult 
also originally developed in 12/13th century in North Bengal (Sen : 
1956) and thereafter, it diffused to other parts of the country includ- 
ing the Himalayan kingdom of Nepal. 

Presently, as Minanatha, one of the five Adi-siddhas of the Nath 
cult, is worshipped at Patan in Nepal, whose annual Ratha-yatra is 
performed on Akharh sukla dutiya (second day of the light forthnight 
of the Hindu month of Akharh i.e. June-July) and where a big 
complex of Jagannatha ksnetra has developed, I would like to say 
here a few words about the Nath cult in order to know its histories 
and cultural complexities. 


Salient Features of the Natha Cult: 


The ascetics of the Nath cult are easily identified, whose split- 
ear, known as kdn-phatd can be seen from a distance. They 
practice hatha-yoga and wear huge mudra or earnings in cylindrical 
form known as kundala. 
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It is believed, as also told by our ascetics informants at 
Kathmandu, that the Nath cult is a Shaiva faith and the use of 
rudraksha (elaeocarpus ganitrus) rosaries and the triple mark or 
tripunda of ashes on the forehead by the yogis may be cited in 
support of this view. Further, the yogis of the Nath cult also 
officiate in the temples of the Gorakhnath, one of the five Adi- 
siddhas of this cult, who is considered as a form of Siva (or 
Bhairava). The use of trident (Trisula) and the celebration of 
Siva-ratri (marriage celebration of lord Shiva) etc, support their 
Shaiva affiliation. However, from a wider perspective when we look 
at this cult we find that while in western India there is a strong 
association of Vaisnavism, it is affiliated to a tricotomic elements 
of Saivism, Jagannatha cult and Buddhism in Nepal, a unique 
combination, which makes the subject more complicated. 


The Five Adi-Siddhas : 


The story of the beginning of creation, according to the tradi- 
tions of the Nath cult, shows remarkable affinity with the Re- 
Vedic hymn of creation (R.V, X, 129) and the opening lines of the 
Manusamhita. Before the beginning of creation there was all- 
encompassing darkness and void. The impulse of creation made a 
ripple in the void resulting in a bubble, an egg. The egg was hatched 
and out of it emerged the primal god. The egg-shells formed the 
upper and lower limits of the universe. From the sweet of Adinath, 
the primal god, was born his spouse Ketaka (also known as Mansa). 
Iinpregnated without personal contact from Adinath, she gave birth 
to Brahma, Visyu and Siva. According to the Nath tradition, 
while Brahma and Viggu came out from her mouth and forehead 
respectively, Siva was born in the usual way. Before the birth of 
his sons, Adinath had left home to practice penance on the bank 
of the river Balluka. Later on all the three sons also left for 
Balluka for penance, instead of taking the works of creation. After 
somk time Adinath wanted to test his sons. He approached them 
in the form of a decomposed body floating down the Balluka. 
Getting the smell of the decomposed body from distance, Brahma 
made himself scarce. Visnu waved it way. But Siva at once 
knew it to be their father’s body. Three brothers then cremated the 
corpse. From the ashes of Adinath were born the five cardinal 
saints, known as Adi-Siddhas of the Nath faith. They were Mina- 
nath, who sprang from the navel ; Gorakhnatha came out of the 
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skull ; Hadipa originated from the bones: Kanupa was from the 
ears and Chauranginath came out of the feet. 


The five Siddhas became the followers of lord Siva. The 
supreme knowledge, known as Mahajfiana, was known to lord Siva 
only. It is said that a knowledge of this Mahajfidna would make a 
man unageing and undying. Gauri, wife of lord Siva, wanted to 
know this secret, but Siva was not willing to divulge it to any body. 
However, to ensure perfect privacy, Siva took his wife to a plat- 
form on the deep sea. Minanatha was aware that something tremen- 
dous was about to happen. He followed the couple at a distance 
and turning himself into a fish (whence his name) took is position 
in water under the platfoam. When Siva began to reveal the 
supreme knowledge, Minanatha made Gauri fall as sleep, so that she 
might not listen to Siva. Siva was not aware that Gauri was 
dozing. Minanitha, imitating the voice of Gauri, uttered short 
monosyllables at judicious moments, so that Siva was led to 
believe that his wife was listening attentively. As soon as the talk 
was over, Gauri’s spell of sleep was broken. She then demanded 
the supreme knowledge from her husband. Siva at last came to 
know that he had been deceived by Minanitha. However, Siva 
then made the impression on Minanatha that a day would come 
when he would forget the supreme knowledge. 


In course of time Minanatha became the guru of all his brothers 
viz. Goraknath, Hadipa, Kanupa and Chauranginath, although 
Goraknath was very closed to him. $ 

In Nepalesc and Tibetan traditions, Minanath or Matsyendra- 
nath, who has been one of the guardian deities of this Himalayan 
kingdom, is also identified with Avalokitesvara Buddha and that’s 
why the Nepalese Buddhists worship Minanath as Avalokitesvara 
Buddba, Under the influence of Tibetan tantricism animal sacri- 
fice is also done in honour of the AvalokiteSvara Buddha in the 
temple of Minanath. At Patan where a big temple of Minanath 
exists presently and where annual Ratha-ydtra is performed on 
Akharh sukla dutiya, there is a special sacrificing platform just near 
the main entrance of the temple door. Although all the Hindus 
and the Buddhist devotees offer worship to the same idol as 
Minanath or as Avalokitesvara Buddha, according to their varying 
perception, but the emergence of a Jagannatha complex in the midst 
of Minanath or Avalokitesvara at Patan, Nepal, is something very 


unique and interesting. 


Digitized by srujanika@gmail.com 


92 STUDIES IN THB CULT OF JAGANNATHA 


In the present religious complex of the Himalayan kingdom, the 
Mahanath of the Gorakhnatha temple occupies an important place. 
He is one of the three important priests, who has right to apply 
tilaka mark on the forehead one of the king of Nepal, specially at 
the time of coronation. The other two priests who have similar 
right, are the chief-priest, khown as the Mull-Bhatta of the Pasu- 
patioatha temple, who come from Karnataka (India) and king’s 
Bada-guru ji (or Raj guru). Thus, presently the priest of the 
Gorakhnath temple enjoys more religious eminence than the priest 
of the Minanath temple of Patan. Moreover, the temple of Gorakh- 
nath is near the temple of Pashupatinath complex in the Mrigendra®- 
forest, which is located towards the east of Bagmati in Deopatan. 


Jagannath Complex at Patan : 


When one enters the gate of the walled-temple complex of 
Minanath at Patan, one finds suddenly a small Subhadra temple 
at the right hand side. Justa few steps head there is a small idol 
of Balarama. The main idol of the Minanatha is having many simi- 
larities with the idol of Jagannatha of Puri. His eyes are similarly 
carved out beautifully, his hands are unfinished, sitting position etc 
are also same, but the only difference between the two idols is this, 
that while the former (Minanatha) is made of stone, the latter at Puri 
is called the diiru-devata, for he is made of the nim tree before every 
Brahmaparivartana ceremony. 


As mentioned earlier, Minanath in Nepalese and Tibetan tradi- 
tions, is called Bodhisattva AvalokiteSvara. At patan, Nepal, his 
annual car festival popularly known as Ratha-yatrd is as notable 
an event as that of Jagannatha in Orissa. In the Ratha-ydatra of 
Minanath both the Hindu and Buddhists participate and they drive 
the ratha with big wooden wheels (see Photo) for eight long kIm., 
till it reaches a village near the outskirt of Patan, where they halt 


for 7 to 9 days depending upon the fantrik calculations of the 
Buddhist monks. 


During the day time prayer songs are recited by the Newar 
Buddhists (photo). Early morning prayers are done by the priest 
himself or by his children. Uuder the impact of Tibetan tantricism 
usually a goat, called as boka, is sacrificed during the day time meal. 
The sanctum-sanctorium is not opened for the devotees. Only the 
priests go inside the sanctum-sanctorium to offer worship and 
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therefore, the idol is not touched by any outsider. However, the 
idol is clearly visible from near the iron-door of the temple where- 
from the devotees offer flower, aksata (sun-fried rice), vermilion 
etc. to Minanath. In this connection when I questioned an old 
Newar Buddhist, who was sitting near the Minanath temple whether 
he considers Minanath as ‘‘Jagannatha or as Avalokitesvara Buddha 
or as one of the five Adi-Siddhas’’ ?; he repliad “it depends how 
you look at him ; he is both Jagannath and Buddha for us.” This 
shows discrimination is not made by the people at large and strict 
sectarian adherence is not followed in Nepal. 


In other Krsna temple at Patan, which was constructed during 
later Malla period, however, the vegetarian disches are offered by 
both the Hindu and Buddhist devotees. In this connection it may 
be noted here that at the Swemhhunath hill, which is one of the 
most ancient Buddhist centres in Asia, recently a beautiful idol of 
Krsna has been established (photo) near Saraswati Vihar. This 
shows that Krsna cult is growing in Nepal in the midst of animistic 
and Buddhist deities. At the Swembhunath hill there are many 
Hindu gods and goddesses like Sarasvati, Laksmi, GaneSsa etc., 
which are worshipped by the Buddhist devotees along with Buddha, 
but interestingly all the Hindu vegetarian deities have been made 
non-vegetareans and are offered eggs, goats, swans etc, while they 
are strictly vsgetarians in India. 


How the Jagannatha and Krsna Cult Reached Nepal: 


The sacred specialists of Jagannatha of Puri have jajmanika 
(pilgrim-priest) relationship and they maintain a big register wherein 
the visits of their jajamanas (pilgrims) are entered with great care. I 
have gone through several such registers at Puri. This pilgrim’s 
register is their valuable possession. Whenever any pilgrim is 
noticed at the Bus stand or at the railway station, he is questioned 
and surrounded by a group of priest to verify the pilgrim’s identiy 
and his whereabouts. As soon as he disclosed his name, father’s 
name village, district etc, his panda establishes his claim over the 
jajamana. In this way every part of India including Nepal is distri- 
buted amoung the pandas of Puri. At Puri there is exclusively one 
priest for Nepal, who is popularly known as Nepali Panda. I, while 
working on Puri temple in 1975, interviewed him in detail. He 
disclosed that although the people visit Puri every year in large 
number, but he has not yet received any member of the royal family 
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during last three or four decades. He further disclosed that since 
16th century, when the Jagannatha temple was destroyed by Kala 
Pahbara, a Muslim General, in 1568 and thereafter when it was 
renovated in 1587 and thc Brahmaparivartana, also known as Nava- 
yalavara, was performed, a special relation of lord Jagannatha was 
established with the kings of Nepal. It is said that during that 
Navakaléavara, five unknown and untouched things were kept in the 
naval-cord of the DAaru-devata, which are changed from old to new 
murti of lord Jagannatha whenever Navakalevar is performed. Among 
the five unknown elements, one thing is believed to be a living 
Saligram sent by the Malla kings of Nepal, As all of us know that 
the Saligram stone is found in the Narayani river of Nepal and the 
Indian pilgrims, visiting Kathmandu, specially purchage two impor- 
tant things viz. the beeds of rudraksa showing affiliation to Siva 
and the Saligram stone expressing religious affiliation to lord 
Visnu. In this way since 16th century a strong bond of affinity 
was established between the Jagannatha of Puri in India and the 
kings of Nepal. This strong religious affinity was not changed even 
after the change of dynasty from Malla kings to the Gorkha kings 
in 1768. Besides this, all the Nepalese pilgrims who visit Puri, 
carry with them the essence of philosophy of Jagannditha, the roles 
of the Sabara in the highest religious tradition of Hinduism, various 
myths and mythology, annual fairs and festivals etc and transmit 
them to the Nepalese societies and thereby establish a bond of 
continuity between the land of Jagannatha in Puri and the Hima- 
layan kingdom of Nepal. An old Tharu informant (aged : 84 years) 
from Dang (Western Nepal) met me at Kathmandu and told me 
that he has visited all the four Dhams of India. He has visited 
Jagannatha several times, became vegetarian about fifty years ago 
and established a small Jagannitha mandap in his village several 
decades ago. 

All these descriptions show that how the elements of ‘“‘great- 
trations” (Redfield : 1955) are carried from one place to another, 
from one civilizational region to another and from one country 
to another cutting across the potential and adiministrative boun- 
daries (Jha : 1971). 


Nepal Kings as Tutelary Head: 


As the kings of Puri are called the “‘chalanti-Visnu’”’ and have 
been the tutelary head of the Jagannatha temple or as the kings of 
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Garhwal are called the “Balond-Badri”, for they are the tutelary 
heads of Badrinath Dham, similarly the kings of Nepal, since time 
immemorial are called the Visnu-incarnate. And that’s why they 
are not advised to visit the shrine of Buda-Nilakanth, dedicated to 
lord Vignu, near Kathmandu. They argue that two Vignu can’t 
stay at one place. We are further told that king Mahendra Bir 
Bikram Shah, the ninth king of the Gorkha dynasty and the father 
of the present king of Nepal, once visited the shrine of Buda- 
Nilakanth, but felt giddiness aod became unconcious at the shrine 
itself. And that’s why a small replica of Buda-Nilakanth has been 
recently placed in the Bala-zoo near Kathmandu for the darsana of 
the kings and members of the royal family. 

The kings of Nepal have been the patrons of all the shrines, 
mathas, Bauddha-viharas, chaityas, temples etc, irrespective of their 
sectarian and religious affinities. From the point of view of a very 
broad category we may classify all the sacred centres of Kathmandu 
into three broad categories viz. the Hindu sacred centres, the 
Buddhist sacred centres and the sacred centres of animistic origin. 
Although lord Siva is presently the presiding deity of the King of 
Nepal, but he patronises all the sacred centres of Nepal without 
any discrimination, which are managed and maintained by the 
Guthi-sansthan. 

It is very interesting to note here that while the kings of Nepal 
have the right of access to the sanctum-sanctorium of all the Hindu 
tirthas of India including the four Dhams where the kings can 
perform worship directly, which is prohibited for the common 
Hindus, but they have no right to touch and worship directly the 
Sivalingam of Lord Pasupati ln Kathmandu. Only the five 
Bhatta priests (Brahmins), specially initiated into the Pashupati-vidhi 
of worship, who by tradition come from south of the Vindhyas in 
India, have right to touch, bath and worship the lord Pasupati. 
In this way, while the Hindu kings of Nepal have the right of 
Gajrath-seva in the temples of Hindustan, they have not right in the 
Pasupati temple of their own country. This is strictly followed in 
Pasupati since the days of Adi-sankaracarya (788-820 A.D.) 


Observations : 


To be in brief, I may sum up that lord Jagannatha of Puri, who is 
so elaborately mentioned in our sacred texts as MNildcala, Puru- 
sottama-Kgetra, Shankha-ksetra ete, has not only diffused to the 
Himalayan kingdom of Nepal where he has been assimilated into 
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the wider religious spectrum of Buddhism, Hinduism and animism, 
but the cult of Jagannoiatha has crossed Altanic and has reached on 
the soil of America. This shows the wider acceptability of the 
religious philosophy and social tolerance of Jagannitha cult. The 
lord of universe, Jagannatha, has rightly cut accross the adminis- 
trative and political boundaries of the country to bring and 
strengthen the existing socio-religious solidarity in this universe. 
As it is a Dham of Kaliyuga, I believe, it turns ‘out to be the con- 
fluence of all religious beliefs of all social standards. It is probably 
this vivaciousness that has kept the Jagannatha cult alive through 
ages. Jagannatha is really a great philosophy, it’s a symol of love, 
truth and tolerance, and its diffusion to other parts of the globe is 
due to this common cultural conciousness. 
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DARUBIMBA IN PANCARATRA TEXTS 
WITH SPECIAL REFRENCE TO LORD JAGANNATHA 


Dr. S. B. RAGHUNATHACHARYA 


Introduction : It is needless to say that the PaAficaratra is one 
of the famous Vaignavagamas prevalent in South India, which is 
is based on Ekayanaveda. It has its own canonical literature 
comprising one hundred and eight Samhitas.™ Paricaratra deals 
with temple construction, preparation of icons, consecration, day to 
day rituals, Annual festival (Mahotsava) expiatory rites etc. In 
addition to this it discusses about creation, knowledge, yoga 
practices, emancipation etc. All these things are explained in four- 
fold division i.e. Jiana, Yoga, kriya and carya-of each samhita. 
On the whole, the entire literature of Paficaratra abundantly repre- 
sents the age-old tradition of our nation.” 


At present we are concerned with the kriya section of Agamic 
thought, which provides mainly with the information of temple 
construction, preparation of icons and consecration. As the Pafnica- 
ratra system insists on the Grhiiradhana and Alayaradhana it 
mentions two types of icons for use of the above. 


2. Three Gems : 

The classical Samhitas of Pafncaratra canonical literature are 
said to be “‘Three Gems, “Of course there is some difference: of 
opinion among scholars about the order of these three works.“ But 
all of them agree in priniple that these Samhitas i.e. Sattvata (= SS) 
Pauskara (= PS) and Jayakhya (= JS) constitute a classical group 
of works. Says J. Gonda : 


1. Cf. GONDA J, A History of Indian Literature, Medieval Religious 
literature in Sanskrit, Vol, II, Fasc 1. Otto Harrassowitz, Wiesbaden, 
1977, p. 39. 

2. SMITH, H.D., The Three Gems of the Padricaratragama Canon—An 
Appraisal, 176th Annual meeting of American Oriental Society, 
Philadelphia, Pennsylvania, USA, 1966. 

3. Prof. H.D. Smith opines that—‘‘the three earliest works that concern 
us, the so-called “Three Gems” are the Jayakhya, Sattvata and Pauskara 
Sambhitas. These were known apparently as the “Three Gems” as early 
as in the I§varasamhita (1 : 64), 
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Tradition is no doubt right in holding ‘the 
three gems’ to be, or to belong to, the most 
ancient scriptures of the pafnicaratra religion. 
These works are often quoted and occupy an 
authoritative position.* 


3. Idol worship : 


Among these three gems mentioned above, Pauskara had never 
discussed about the icons to be used in temples. It confines more 
to Grharca only. Sattvata introduces a scheme of worship entitled 
‘Brabmopanigad’ wherein the following three modes of worship 
were adapted : yogic, Vedic and Tantric. PS explains a four-fold 
scheme of worship Siddhantacatustaya which is modified form of 
Brahmopanigsad. Last but not the least of classical group of 
sambitas, JS propounds a three-fold worship, ritual by nature. It 
comprises Elemental purification (Bhita $uddhi), mental worship 
(Manasayaga) and outer worship (Babyayaga). To perform outer 
worship icon is a must. Hence for the first time JS discusses about 
the variety of icons etc. 


As the post-classical samhitas of Pafncaratra: Isvara (IS), 
parameSsvara (= pars) and padma (=pads) are temple-oriented 
works. In these samhitas we flnd a discussion at a length about the 
icons. It seems these have simply followed the scheme of worship 
propounded by JS with some elaboration.’ At this stage, theory 
of Catuhsthanarcana came in to existence. Catuhsthanarcana 
needs worship of the particular deity simultaneously at four places 
i.e. Icon (Bimba) fire (Agni) water pot (kumbha) and mystic diagram 
(Mandala). fhe scope of present paper is to have a study of Icon 
or Idol made of wood, mentioned in pafricaratra school of thought. 


4. Materials used: 


As explained earlier, there are two types of icons mentioned in 
pancaratra i.e. Grharca and Alayarca. These are called Svartha 
and parartha respectively. Materials for the preparation of the 
above icons are—wood, stone, metal and clay. The other materials 


4. GONDA J, HIL, Vol. IL, Fasc. 1, MRLS, 1977, p. 87. 

5. APrE, P.P. Mandalaradhana (Diagram worship in Agamas), Journal of 
the Orintal Institute, Vol. No. XXII, No. 4. June, 1973, pp. 501-524. 

6. SMITH, H.D., Vaignava Iconography, p. 15. 
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rarely employed in the same context are—gems, sandalpaste, flowers, 
drawings and paintings.” 

The first and foremost of classical literature of pafricaratragama, 
the Sattvata-Samhita mentions the following five types of material 
in connection with the preparation of icons: Citra, mrt, kastha, 
sila and loha.® PS, the second classical text, also mentions the 
the following five materials i.e. paisana, Daru, Dhatus and mrt.® 
Next to PS the last one of the three gems JS explains four materials 
i.e. loha, $ila, mrt and daru.!° 

All the post-classical samhitas disrussed abont the material to 
be used for icons. It is quite interesting to note that I§vara Samhita 
(— IS) while explaining Iconography incorporates same verses from 
Sattvata Samhita verbatim without any change. In fact IS is 
said to be the outcome of Sattvata. It accepts five types of 
material : Citra, mrt, kastha, Saila and loha as described in Sattvata 
Samhita. 

Padma-samhita (pads) the magnum opus of Pancaratra discussed 
all the details of temple construction in a lengthy manner. It 
mentions six materials for the preparation of icons.i? 


7. ଗାମୀ ସ୍ୟ ପଁଞ୍ଅକମସୀ: ମୁ ୩ । 
ସୁମ ଝ୍ଂକୟଙସା ଜୀଞଖୀ ଏସଖୀ ସୀ 1! 
ମିଙଖୀ ୩ମ୍ଞ୍ଭା ବ୍ବ୍ ଲାଞ୍ର୍ମୀ ଷଞ୍ଚା ଖୀ । 
୩ଞ୍ଞୀ ୩ଧାଞ୍ା ସସ ପୀ ଅସୀ ଅସୀ ।। 
ଷଙ୍କାଖ(ଞଖାଃସସା: ଷର୍ଷ କାମପନଖମସା: । 
HayaSsirga, ‘Adi’. XV : 1-3a, 


8. {ସଚଙୃଙାଞମଙୀ୍ ଷଞ୍ଜାଞମପମ୍ପୱ ଖୀ । 
ଷଙ୍‌ନଧସ ୁଖାଖୀସା ମତରଖ ଞ୍ଜ କଗୀନସମାଞ୍ ॥। 
SS, 24.3. 

9. Vide P.S., 38. 73-97. 


10. ୁୀଙ୍‌ସମସ ସିମ ସସ ସ୍ସ ଏାସଓମ୍‌ । 
fମମ୍ବାଷ୍ୱମାର୍ଦ ଅୁ ଆଙ୍କୁ ଥୁ ସୀ 1 


ମସାଞଙ୍ବକ୍ ସବ । ୨4 ଅଧା ଷମ୍ଗୀ ଞୁସି | 
JS. 20. 66-67. 


11. Cf. 18S, XVHI—S.S. XXIV. 


12. ସୀ ଲଙ ମସା ସୁ ସୀ ୧୩୪% ୪ ସ୍ତ ¦ 
ଞ୍ଅ ହ୍ଥୋମହୀ ଅଖଥୀ ଅମ ଆ: ୟସମୀ: ଝଞୂଗୀ: ।1 
pads, XI : 2. 


Digitized by srujanika@gmail.com 


100 STUDIES IN THE CULT OF JAGANNATHA 


5. Six Beras : 

Paificaritra school accepts S$adberavidhi unlike Vaikhanasa. 
Paficaberavidhi is prevalent in Vaikhanasiagama. The six beras 
accepted by Paficaratra are; 1. Dhrva, 2. Kautuka 3. Utsava 
4. Bali 5. Tirtha and 6. Sayana. The temple consisting of 
these six beras is considered to be the uttama. If there are only 
three beras it is called madhyama. The temple having only 
Muilabera is considered to be carama.! ® 


6. Darubimba; 

It is very clear that dhrvabera or Milabera is an immovable 
idol after installation. In most of the places the dhrvabera is made 
of stone. Although there is provision to use timber for dhryvabera 
no body attempts to do so. Very rarely we come across such type 
of Milabera prepared out of timber. In view of long life and less 
problems in preparation, people prefer stone for Milabera. By 
worshipping Darubera, people will attain knowledge, peace and 
wealth, says, Padma-sarmhita,* 


6.1 Selecting timber : 

For wooden icons selection of timber is most important. 
Paficaratragama prescribes the period of eight months starting 
ftom mid-November as auspicious time for the selection of accep- 
table timber.’ As far as possible trees grown in unfavourable 
locations i.e. burial grounds, swamps etc., should be avoided.1®8 


13. କୁ କଷା ସ ସଷେଖୀ ଖା ସ୍ସ ସ୍ତ । 
ଷୀମର୍ଟୀଙୟଷୀଙୀ ସ୍ତ ସୀଦସାମାର୍କଷୀ ଞଃ 11 
ଖସ: ଧଙ୍‌ ସସମଷୀ: ପଖୀଆୀଞଏମ୍ଭୀ ୪ ¦ 
fଖଙ ନମ ସୁ ଖୀଷଷୀ ସୀ ପୁ | 
ସ୍ଞକ୍ଠବ୍‌ ମାଷ୍ର୍ଷ କ୍ସ: କମ୍ପଖୀଞମ । 

Ibid XIX : 1-3. 

14" ଝା ମାନସକ୍ଷ ୪୮୪ ଖା ଷ୍ୁଆୀସଷୀ ମ୍‌ | 
Ibid, XI. 6. 
ଫଚ୍ୀ ସ୍ସ ପମକମୀ {ଆଅମୀସ । 

Ibid, XXXII : 14-26. 

15. କାକା ଅ୩ର ଦଷକସା 
Ibid, X1 : 86a 

16. Cf. Purugottamasamhita, VI, 8-15. 
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The trees defective, brittle, puny, knotty, and split by lightning are 
of no use. Pausakara,” Kapifijala,!8 Visgvaksena,!° Sanatkumara,?° 
Purusottama?i Samhitas of Paficaratra mention elaborately the 
acceptable timber for icons, Pedastals etc. 


6.2 Garbhadosa : 


While selecting wood or stone for icons Parficaratra places 
stress on avoiding the material which possess internal cavity, 
Garbhadosa. If the idol with Garbhadosa is installed it will reap 
the disastrous consequences to one and all. Various methods of 
detecting Garbhadosa are explained at length in Purusottama,?*? 
Visvaksena,?? Hayaf$sirsa,?* Sanatkumara,®® Vasista®® and Padma®?” 
Samhitas. We are astonished here to note the scientific approach 
of our ancestors in minute points of this nature. 


7. Lord Jagannatha : 


Though so far we have discussed many details of beras, icons, 
material, selection of timber, Garbhadosa etc., these things would 
not govern the Darubimba of Lord JagannaAtha, presiding deity of 
Purugottamaksetra or Puri. The reason for this is very simple 
that Purugottamaksgetra is one of the Svayamvyakta Kgetra of 


17. PS XL: 13-34. 

18. Kapifijalasamhita, V : 7-10. 

19. Visvaksenasamhita, 111 : 7-12. 

20. Santkumara-Samhita ‘Br’, VII : 90-95. 

21. Puru. VI: 5-8a. 

22. Puruv. V : 626-73. 

23. Visvak, IV : 26-36. 

24. HS ‘Adi’, XV : 39-48. 

25. SK ‘Br’ VII: 66-75. 

26. Vaisistasamhitah IV : 75-83a. 

27. ୩୪: fa goal: migrate: 11 
ଷସ୍ୀଏ ଷ୍ଟ ଏପଲ ଏଁ ଅଙ୍କା ଥା । 
ସସବର୍ନୀରଷ ନ୍ଧ “ସ୍ତ କଞ୍ଙଧ ସୁଖ୍‌ ।। 
ସ୍ଚୀସ୍ଥ କ୍ୁଙ୍ଷଙ୍ ଷ୍େ ଏଅଞୀ ୩୩୩ । 


{ଙ୍ଖ ଅସ ସ୍କ ମନ୍‌ ଗଜ ହିଷ୍‌ ।। 
Pads, kri., XI ; 11-13. 
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our nation.®?® It is vividly described in Jagannathakshetramahatmya, 
incorporated in the famous Skandapurdana in fortv nine chapters. 

Bhagavan Jagannatha manifested Himself in between Sahbina- 
kuyda and Vatavrkga in the sacred place Purugottama which 
is in the shape of conch. The special feature of Jagannathakgetra 
is that Lord manifested here in four-fold form ie. Jaganpatha, 
Balabhadra, Subhadra and Sudarsana. The king Indradumna and 
his preist Vidyapati first established the shrine for Lord here. 

Lord Jaganuatha is said to be the chief deity of Dvaparayuga 
as Lord Veunkatesvara is the presiding deity of Kaliyuga.?® 
Purugottamakgetra or Puri is famous as Nilagiri. It is remarkable 
for its prasada. To support this view there is an interesting gesture 
in Telugu that Lord Almighty accepts his daily meal in this sacred 
place.2° 

In the entire Paricaratra there is only one (ext i.e. ParaSsara 
Samhita that mentions about Lord Jagannatha of Purugottama- 
kshetra. But it is doubtful whether they follow or not Paficaratra 
system meticulously for the ritualistic practices of the temple. As in 
the Jagannathaksetramabatmya of Skandapurana the Parafsar- 
asamhita quotes the integrated form of Lord Jagannatha, Balarama 
and Subhadra. 


The description is as follows : 
ଖ୍୩ସାଙfa HF TANS | 
gusengrdemeqaaigafgna 1) 
୩୩ ୍ଆୋୀଝଫୀସ୍ୱସ୍ ଝିସସୀମା ସସ । 
xuqsd fama? aqqf afmeruSr 1 
୪ ଲେ ବର୍ଷ ସମସ ମୀଙମଙ୍‌ । 
qqarlagt ara qrfqarsq gufmଙn 11 
ଖଁ ୩୯୩୯୪୩ ମ୍ମ ସପ । 31 


28. Jagannathaksetramahatmya, XIX. 
29. ସ୍ମ ସ୍ଙ୍ପଞ ୭ଖୀପା ଦସ: । 
୩ ସୁ ଖସ: କସ ସଙ୍ଗଙଗୀଷଙ: 11 


Srivenkatacalamahatmya, Vol. IL. P. 1. 


30. fang ayeefa Arfa daft goa 


Satakasamuccaya, P. 86. 
31. Paragara samhita, XIII; 1-4a 
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With this we could understand that Goddess Subhadra is nothing 


but Goddes Lakgmi, who blesses the world with auspicious things 


and boons. I feel that it is most appropriate fo sum up this 


discussion with the following Jagannatha-mangalagloka— 


dataafiarara freaa GXAIemA 4 
ସୃସହମ ୩୨୩୮୩୮୦ ୩୩୩୮୩୮୦ ମଙ୍ଗ ।। 
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SRI PURUSOTTAMA-KS$ETRA—AN INGENIOUS 
PLANNING 


S. C. Mahapatra 


Probably the oldest reference to the planning of this temple 
complex at Puri is found in the Utkala Khanda of Skandapurana. 
This Puranaa is considered as one of the first eighteen Mahapuranas 
and existed before 10th or 11th Century. Alberuni has mentioned 
about these Purana in his travel account of India in the 1Ith 
Century. The Utkala K.handa says: 

“Pancakrosam idam ksetram samudrantavyasthitam 

Dvikrosam tirtharajasya tatfabhumau sunirmalam. 

Suvarnabalukakirdam nilaparvataSsobhitam 

Sima praticiksgetrasya sankhakarasya murdhani. 

(3/52-53) 

Sankhagra Nilakanthah syad etatkrofasudurlabham 

Paramam pavanam kgetram saksyan narayanasya vai 

Sankhasyodarabhiagas tu samudokasamplutah.”’ 

(4/5-6) 
(The extent of this shrine is all total of five kroSfas (16 Kms.) and 
within this jurisdiction of five krosas, two krosas (6.5 Kms.), 
continuous to the sea shore, is most sacred. It has a vast stretch 
of golden sea beach and a view of Nilagiri—a mountain !voking 
blue from a distance. The shape of this shrine resembles a Sankha 
(Conch shell) and its head lies to the east. At the forefront of 
the coanch-shapped shrine, there exists Nilakantha (Siva). Visiting 
this place is a rare virtue that a person can attain as Narayana— 
the saviour, himself has extended his influence over this shrine.) 

Incidentally, in describing the position of the conch-shell, 
we have mentioned that its forefront lies to the east. A picture 
of this beautifully drawn coanch-shell shrine is available every 
where in Puri and very often published in books and journals. 
But in all those pictures, the forefront of the conch-shell is shown 
towards the West which proves that the temple of Nilakantha also 
is situated to the West, which is not. This temple is towards the 
east and the drawing! shows it very clearly. As per the drawing 
the temple of Lokanatha, and not Nilakantha as described in the 
scripture, lies near the fore-front of the conch-shell and the latter 
is very much at the tail of the shell. This mis-representation has 
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been universally accepted, even in the Government-sponsored papers, 
without practical verification. The whole concept has to be erased 
from the popular belief and new pictures should be distributed to 
build up the corrected concept. 

There are scholars who contend that the Utkala Khaugda has 
possibly been interpolated into the Skandha Purina during later 
centuries. We do not want to accept or refuse the allegation but 
like to affirm that this Purana was definitely written in the 10th 
Century A.D. The Orissan History seconds that the present temple 
was constructed on an ancient and ruined temple during the 12th 
Century. A temple constructed under a royal patronage can not 
be ruined within to three centuries. Naturally we have to concede 
that the original temple existed before the 10th Century and that 
even serves our purpose. All we want to emphasize here is that 
the Sri Kshetra existed in Puri with the temple of Lord Jagannatha 
as its centre piece long before the King Choda Gangadev took to 
reconstruction of the whole temple and giving it a new shape. 

We further want to say for certain that whatsoever conceived 
the original idea of planning the temple complex or for that matter 
the holy shrine of Puri had a comprehensive idea of Hindu tradition 
and a highly imaginative and creative town-planning concept. 
The following discussion would go to prove unilaterally that it was 
absolutely an ingenious shrine-planning giving an uniqueness to it 
which is never noticeable in any other famous shrine of India. 

Perfect planning of a town has assumed a wide connotation in 
the modern age. Neverthless, planning of towns now being 
exposed to our scholars after the excavations of our ruined long- 
lost cities or University complexes go to prove unrefutably that 
that our ancient town-planners were no less erudite or imaginative 
in their formulation of town plans. What we now brand as 
‘modern amenities’ did exist in those ancient cities or university 
complexes. The temple town Puri is also an example which 
undeniably can claim that it was basically planned quite iutelli- 
gently, keeping all the facts a multi-religious tendencies of India 
in view and above all attaching priority to the points of utility and 
convenience concerning the intricate and most elaborate rituals 
practised in the temple of Lord Jagannatha day and night, and the 
year round and thousands of pilgrims pouring in daily for a 
dar$sana. 


1. Government of Orissa, Orissa Review, July, 1988 page 38-39, 
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The original planners of this historic city, perbaps the ancestors 
of the eastern Ganga Kings of the twelfth century, demonstrated 
a much broader outlook and keener sense of perspective than the 
modern town planners. 

The main street, from the temple of Jagannatha, to His garden 
house, Gundhicha Temple, is known as Bada Danda or the Grand 
Road. It is in tune with the central objective of the original lay 
out of the sacred town and is one of the widest city-streets in Jndia. 
Three big chariots move on this street annually during the famous 
Car Festival and to witness it pilgrims in their millions stream in 
from all parts of India and abroad and assemble on this street. 

Centering round the celebrated temple of the Lord Jagannatha, 
the cluster of habitations of various Sevakas or ritual funtionaries 
have been located. The southern gate or the ASsvadvara faces 
towards the sea and is interpersed with shady gardens and impor- 
tant shrines of Goddesses Dakshina Kali, Syama Kali, Mashani 
Chandi and other temples like, Bata Lokanath and Asta Sambhu. 
Ultimately this zone merges with the sea beach with Golden sand 
through Svargadvara or gateway to heaven. It is believed that 
whoever dies in this sacred tract between Kalpabata, the banyan 
tree granting all wishes inside Jagannatbha Temple and the sea, 
obtains salvation. 

Within this area, Syetaganga, one of the five sacred tirthas, the 
palace of the Adya Sevak—the Raja, Sankarite monasteries like 
Sankaracharya, Sankarananda, Siba Tirtha and Gopal Tirtha 
residences of Rajaguru, Deula Purohit (The Temple priest) and 
some other important sevakas were located. Subsequently during 
the British rule, the palace of the Raja was shifted to the grand 
road, ncar the eastern gate of the temple. ‘Shyama Kali’ and 
‘Asta Sambhu’ are the ancient palace-deities. There is near about 
the old site of the palace in the vicinity of the Asvadvara in the 
each. The convention still continues that a new king when 
succeeding to the throne is required to visit those shrines and offer 
obeisance to the Gods and Goddesses there. This is also done 
by the kings during occassions of religious significance. This area 
is known as Bali Sahi or the locality in the sandy beach. 


The modern maps of Puri and the temple complex, so also the 
picture of a conch-shell with the indication of temple sitcs etc. in 
it, show Syargadvara as a cremation ground, A careful survey of 
this locality, the southern part of the Temple Complex, reveals that 
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the Puruna Nahar (‘Nahbara’ a corrupt form of Oriya word 
NABARA, which means ‘palace’) or the old place of the Kings 
exists close to the Navara side of the cremation ground. This is 
an impossible situation to accept. The survey reveals further that 
sea has receded back leaving behind a large land mass which was 
ultimately utilised for building Mathas, Asramas temples and even 
a piece of land was reserved for cremation of dead bodies. 


The popular heresy has it that the king refused the poet turned 
religious Guru, Jagannath Das of the 16th Century, to have a plot 
of land near the temple for constructing a Matha or monastry. Das 
went to the sea beach and prayed to the sea for a piece of land. 
The sea receded to the length of seven waves. And there he 
established his Sat Lahari Matha— or the mathba on the land obtained 
by the recession of seven waves. So we can safely conclude that 
the Original temple complex was very much on the sea shore but 
in course of centuries vast land mass was left behind by the sea and 
various constructions sprang up there. When the palace was 
shifted to its present site near the Grand Trunk Road, a place near 
Svargadvara was earmarked to be used as a cremation ground. It 
was an event of the 18th century and not earlier to it. Svargad- 
vara, presumably a bathing spot, in the sea beach, finds mention 
even in ‘Chaitanya Bhagavata’ written by Brindaban Das during 16th 
Century. Obviously it was considered as a sacred place and not a 
cremation ground. Close to the cremation ground, the Mashani 
Kali temple (Kali of the cremation ground) is also an 18th Century 
addition. 


The Hastidvara or the northern gate of the Temple, remains 
closed after evening. Area around it is known as Markandeswar 
Sahi (hamlet) because of the existence of Markandeswar Temple 
erected by Kundala Kesari (811-899 A.D.) and the Markandeswar 
Sacred Tank which is oune of the five ‘Tirthas’ of the holy city. 
This area extends upto the Mitiani River on one side and the 
Mangala River on the other. For carrying away the idols to hide- 
outs at the time of invasions, these rivers served as important 
water links to Chilika Lake in the heart of which the hideouts in 
shape of rock caves, existed. The Sapta Matruka Temple, to the 
eastern side of the Markandeswar Tank is said to have been built 
by Somavansi Kings. Various important monasteries like Uttara 
Parsva (Ramanuja), Bada Odia (Ati Badi) Bada Santha (Ramanuja), 
Trimali (Ramanuja) and Hamajee (Nimbarka) Mathbas owned by 
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different sects of Vaisnavites, are also located in this zone. 
Jamuna is a great pond in this area, surrounding which the locality 
was earlier known as Madhupur Patna where the sacred deities 
were believed to be kept before the construction of the present 
temple. Madla Panji has a reference to this. To the north-eastern 
side, Narendra Tank is located in which the Chandra Jatra of the 
Lord is held for 21 days during summer. Between the habitation 
and the Narendra Tank there is a place called, Badu Mahapatra 
Jaga where there is a stone image of Chodaganga Dev. This 
locality is known as Chaudanga Sahi, (Chudanga may be the 
abbreviated form of Chodaganga Dev—tbe King of a corrupted form 
of ‘Suranga’ meaning a hidden tunnel—the image used to be taken 
out of Puri through it) believed to have been set up by Chodaganga 
Dev himself, Near this holy tank, Narendra, a small Ganesh image 
exists even now which is known is known as Chara Ganesh which 
is indicative of the fact that the scaffolding to carry big stone slabs 
for the constructions of the temple started from that place. And 
Hindu tradition has it that in the beginning of every auspicious 
work, Ganesa—who is known as Siddhidard (a deity granting 
success) has to be worshipped. It appeals to reason that ina 
sandy tract like Puri where massive stones are a rare building 
material, they must liayve been brought in water-route (either 
through Mahanadi or Chilika) to Narendra tank from where those 
were taken to the temple construction site through a scaffold 
which is called Chara in Oriya. As a scaffold or Chara is usually 
made of scasoned palm wood and it is still used in chariots during 
Car Festivals to enable the heavy idols to be raised from the ground 
to the platform on the chariots. 


The eastern gate or the Simhadvadra is the most important 
entrance to the temple. Sinha or the Lion is considered the king 
of the animai kingdom. Apart from this the work Simha has a 
connotation which indicates the principal or superior. Naturally 
the Sinmhadvara of the Temple has some special significance. It 
faces towards the locality known as Dola Mandap Sahi—mostly 
inhabited by the Suaras, Dailas and Puja Pandas. All these three 
categories of people have their place of importance in the temple 
as ritual funtionaries. This shall be discussed in in detail later on. 


This area also contains some important Ma{has or monasteries, 
like Emar (Hamanuja), Radbhbaballav (Nimbarka), Mango (Nanak- 
pandi-Udasi) and Navaldas (Ramanuja) under the supervision of 
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sections respectively, It is worth mentioning here that these 
Mathas have direct and regular ritual connections with the 
Jagannatha Temple. This area extends upto the sandy tract of the 
seashore where the administrative Head Quarters of the Puri 
district is located now. 

Beyond the same is Balukhond area comprising important 
shrines like Chakra Tirtha, Chakra, Nrushingha and Bedi Hanumana. 

The western gate of the Vyaghradvara faces Baseli Sahi and in 
the South Western side Harachandi Sahi. Both these old localities 
are mostly inhabited by temple functionaries belonging to the 
categories like Singharis, Puspalakas, Supakaras, Maha Supakaras, 
Madeli, Bazanitri Maharis besides other. It stretches upto the 
temple of Loknath, one of the oldest temples of Puri. The presi- 
ding deity of this temple Lokanath—Siva has a very significant 
role for the Jagannatha Temple to perform. He is the Bhandara- 
Raksaka or the guarding deity of the jewelleries contained in the 
Ratna Bhandar of the temple. 

Another sacred tank Pravati Sagar is very much within the 
temple enclosure. It is said that the presiding deity Lokanath 
mentioned above, is installed parallel to the water level of the 
Parvati Sagar for which the image of Siva remains submerged in 
water throughout the year. He becomes visible only on Pankoddhar 
Ekadasi—an occassion when soft clay or silt is cleared from the 
surrounding area of the deity. This is done regularly before the 
Maha-Siva-Ratri when devotees in their thousands assemble there 
to pay homage to Him. Lokanatha is held in high esteem by the 
local people and believed to have been installed and worshipped 
by Rama as Laukandath while going to the Paficabati forest through 
a Sabar Palli that existed in this area earlier. 

This zone of the holy city has important shrines like Mani 
Karnika or Kapala Mochana, Jambeswar, Harachandi, and Goddess 
Beseli. Baseli or Basuli is just one of the innumerable names the 
Goddess Candi has to ‘ber credit. 

The eight incarnations of Siva known as Asta Sambhu, 
believed to have been guarding the sacred land (Kgetra) and 
are Markandeya, Kapala Mochana, Lokanath, Jambeswar, Nila- 
kantha (near the famous Indradyumna Tank), Bilveswara, Isaneswar 
and Pataleswara (both within the main temple enclosure), 


Goddess Chandi or Kali is also protecting the holy Kgetra in 
eight different names as Bata Mangala, Alam Chandi, Ardhasini 
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Marichika, Narayani, Shypama Mali, Dakhina Kali, Hara Chandi 
and Rama Chandi (Near Banki Muhan). These are very old shrines 
and have some ritual relationships with the Jagannatha Temple. 
If would have been better if we could annex a map of Puri herewith 
which would help the readers to locate the temples and shrines, 
mathas and localities which are closely connected with the Jagannatha 
temple in some way or the other. This would, on the otherhand, 
indicate the intrated planning of the initial planners who had in their 
mind the necessity of keeping the sevakas or functionaries close to 
the temple and so also have the locations of Mathas, which have to 
participate in the ritual of the temple according to their age-old 
assignments around the temple. Places for temples of Gods and 
Goddesses who are considered to have been the guarding icons of 
the presiding deity are also allowed carefully with link roads to 
approach them. Lord Jagannatha, the Tirtha Devata or the presiding 
deity of this holi shrine had to have the guarding deities around 
Him as a matter of Hindu religious tradition, This homogeneous 
planning of the shrine can also be explained in terms of an 
opportunity being kept open for a pilgrim to pay obeisance to quite 
a good number of Hindu Gods and Goddesses while visiting Lord 
Jagannatha in His temple. 

We have already referred to the name of Sunkha-Kgsetra ascribed 
to Puri in Hindu mythologies aud the map could go to show 
that tne entire layout was actually conceived as a Sankha ora 
Conch Shell within the parameters of which all the holy tanks, 
temples, tirthas and Mathas are located along with inhabiting Sahis 
or clusters of dwelling houses who are associated with the thou- 
sand and one functions of the temple. These residential area, 
mathas, temples etc. are also interlinked with a net work of spacious 
roads. It undoubtediy shows that the ingenuity of the original 
planner and his conceptual maturity along with a deep erudition 
concerning Hindu mythological prescriptions. 
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A. P. Singh 


Traditionally and culturally the temple of Lord Jagannatha at 
Puri holds a unique place in castern India. Perhaps, in this respect 
Lord Jaganniatha may be compared to Lord Vigvanatha of 
Varanasi. These deities, associated with two different cults of 
Vaisnavism and Saivism, belong to the eastern belt of the Country 
and have been symbolishing the religious aspirations of the people 
for ages. The temple of Jagannatha is situated near the sea-coast 
of Puri. On account of its sanctity the site of the temple is known 
as Sriksetra or Purugottamaksetra. This ksetra, the seat of Vaisna- 
vite cult of Hindu religion, has long surpassed the Lingaraja and 
the sun temple at Konaik, in terms of its popularity among the 
devotees. Of course the sun temple at Konark and the Lingaraja 
temple-complex at Bhubaneswar are also great monuments of 
religious and architectual importance. Both of these monuments 
are situated in the same region and have contributed a lot to the 
cultural heritage of India. 

Apart from the importance of its religious cult, the temple of 
Lord Jaganniatha is a fine piece of Indian architecture. The 
conception and the design of the temple represents a symmetry, 
grandeur and sublimity rarely equalled in temple building in 
medieval India. Here both the arts of sculpture and architecture 
are artistically coalesced so as to make the structure the symbol of 
religious sublimation. Although, the architecture we come across 
in the temple of Lingaraja and Konark is almost same, the 
emotional value attached to the architecture of Jagannatha’s temple 
makes it more appealing and more tascinating. The greatness of 
an art lies not so nuch in its outward design as in its emotional 
impact which it casts on its viewers. In this respect the architec- 
tural achievements of the Jagannatha's temple are second to none. 

The present paper is primarily concerned with the erotic 
elements in the sculptures of the temple of Jagannatha, Whatever 
be the origin of temple-building in India, there is no denying the 
fact that temples are meant for installing certain deities and the 
deities themselves are the symbolic representation of our religious 
faiths. Therefore, as contented by Dr. K. C. Mishra, it is the 
sacred desire of the devotees to extend all possible facilities to 
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their deities to live in a palace-like building with pomp and 
grandeur. The deity is to be regarded as a royal personage and 
is to be provided with an audience hall (Jagamohana), a dancing 
hall (Natamandapa) and a dining hall (Bhogamandapa). Besides, 
he is to be provided with horses, elephants, gold ornaments, silken 
cloths and a lofty abode (Vimana) for his residence.* Such 
elaborate arrangements for the deity effectively meant that such 
temples in ancient or medieval India could not be built by common 
people, but by kings and monarchs only. The temples are the 
archetypes of palaces and the amenities provided to the deities are 
in no way inferior to those which are provided to the kings. Even 
the erotic elements of these temples cannot be separated from the 
pomp and grandeur of royal courts of the period. The naked 
realities of human sexual behaviour which are carved on the outer 
walls of the temple, are in a way the reflection of the amorous life 
of the patron kings as well as the privileged citizens of the period 
who have been called Nagarakas in Vatsyayana’s KAamsitra. 
However, the explanation of the erotic elements on the temple is 
not as simple as it seems outwardly and it has other relevant aspects 
which must be examined carefully. 


In India a complete salvation from human sufferings which 
emanate from the cycle of existence, has been termed ‘Moksa’, the 
greatest of the four-fold Purusartha, the objects of life, e.g., Dharma 
(duty), Artha (Means of livelihood’, Kama (enjoyment), Moksa 
(salvation). For attaining this Purusartha the two-fold paths of 
Saguna Upasana (devotion of the Divine Form) and Nirguna 
Upasana (devotion of the Formless Divine) have been contem- 
plated. Basically there is no difference between these two.® Of 
the Saguna and Nirguna types of devotion, the former is more 
popular because the thinking of man is based on certain forms or 
concrete imagery. Abstract thinking may be possible in the realm 
of knowledges of science of philosophy. But as regards the 
domain of religion, man is guided by his emotions for the Divine 
so much so that he is not content with any unintelligible abstrac- 
tion of the Divine. In his craving to see and realise Him, he meets 
a point where there is no difference betweeu Him and the object 
which he bas in his mind.’ Since man himself is possessed of a 
particular physique comprising limbs and sense-organs, he begins to 
contemplate the Divine in this very form. In this way the Divine 
becomes his prototype. Thus the infinite which has so far been latent 


Digitized by srujanika@gmail.com 


EROTIC ELBMENTS ON THE TBMPLE OF JAGANNATHA 113 


and imperceivable, becomes manifest for him. In this process the 
dual perception of the seer and the seen is transformed into the 
non-dual concept where the separate identities of the two cease to 
exist and become onc. The visual form, symbol or the image of 
the infinite is thus of special significance for the devotee. The 
visualisation of the Divine makes the worshipper more dedicated 
and more faithful to Him. This religious motive of the worshipper 
is best illustrated in the Dhyanamantras wherein the imaginary 
from of the gods of Hindu pantheon have been described vividly. 
It is stated that the body of the deity emenates from thc 
Bijamantras*. 

In the Indian tradition the art of sculpting is verily the offshoot 
of religious pursuits. The sculptor, besides being an artist, is also 
a Sadhaka® who concretises the religious feelings as incorporated 
in Dhyanamantras. At one place the words become the medium 
of expression and at the other the stones are modelled as the 
vehicle of the same. In this respect there is no basic difference 
between the two. In the realm of sculpture the stone-words are 
cautiously applied not only for the symbolisation of a god but also 
for his ornamentation. Hence, the words and the figures of speech 
are also present in the plastic art with an obvious variation, Even 
the Kavyarasa is substituted here by the bliss of the formless 
Divine Spirit called Brahmananda which is suggested by the super 
artistic creativity of a religious sculptor. 


Now let us analyse the style of ornamentation of the temple 
of Lord Jagannatha, The erotic elements we have in mind are 
closely connected with the art of ornamentation. Ever since the 
dawn of civilisation the concept of ornamentation or beautification 
has been undergoing changes in the arena of different arts. The 
arts reflect the moods of society and the society itself is ever in 
a state of flux. Hence, it is but natural that the art and architecture 
seen in Jagannatha’s temple reflects the trends of the age in which 
it was worked out. The whole design, structure and modelling 
of the temple represent not only the medieval Orissan architecture, 
but has also its meaningful linkages with Bhubaneswar, Konark, 
Khajuraho etc. 

Further more, the temple of Jagannatha represents the culmina- 
tion of all that was conceived as the structural beauties of temple 
building during the medieval period of Orissa. Hence, gradually 
from the older Tri-ratha, the Pafich-ratha style was developed. 


Digitized by srujanika@gmail.com 


114 STUDIBS IN THE CULT OF JAGANNATHA 


The the temple of Jagannatha is an excellent architecture of the 
of the latter style‘® It is but natural that the ornamental part of 
this edifice points to a corresponding synthesis of the various 
artistic trends developed by that time in literature, arts, architecture 
etc. The erotic visualiesd in the temple of Jagannaitha and else- 
where during the period is a mingling of varied concepts of beauty 
present in different art forms. 

Eroticism has a distinct role in the evolution of the concept 
of beauty. Tt has added to the overall texture of a thing of beauty 
in order to make it more attractive, delightful and humane. Since, 
it symbolises one of the basic urges of human life, its imprints 
on different art forms can be noticed in so many modes of human 
creativity. The term creativity, both organic and inorganic, has 
much to derive from eroticism and so it is related to the universal 
principle of the cycle of biological productivity. In this respect 
any creation as such cannot remain aloof from it, since procreation 
is the natural ally of creation. 


Eroticism, be it in painting, sculpture or Jiterature, depicts 
the changing times in the life of a society. A distinct art form of 
a particular time shall have to be studied with an open eye on other 
art forms as well, since it is the inherent natute of arts to grow in 
unison and not in isolation with one another. Hence, for a 
proper analysis of erotic elements on the temple of Lord Jagannatha, 
we shall have to look backward and forward both ways on similar 
elements discernible in other art forms including literature in order 
to make a comprehensive study of the same. 

Although, the earlier forms of plastic art have fallen prey to 
the ravages of time, the Gupta period of Indian history offers us 
much that is valuable in this field. Kalidasa, the greatest of the 
Indian poets, is assigned to this very period. The Gupta art and 
literature is the culmination of attempts that might have been 
made in the past. Therefore, it may be called the fruition of 
artistic and literary activities of the preceding period. In literary 
field the works of Kalidasa combine in themselves the sublimity 
of words and meanings laden with unparalleled beauty and 
sensuousness. His portrayl of Siva and Parvati, the divine couple, 
in the Kumarasambhava, is of special importance for the study at 
hand. Their wedlock provides the poet an opportunity to depict 
the type of the erotic hitherto a rare phenomenon in Sanskrit 
Literature. Similarly, the paintings of Ajanta, another art form, 
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also bear testimony to the erotic and sensuous designs. Nearer 
in time and space to the Jagannatha temple is the famous 
Gitagovinda of Joyadeva. Its sensuous depiction of the love of 
Krsna and Radha is unsurpassed in the annals of Indian literature. 
It proves the fact that the evocation of erotic love was very much 
in the air in these times. Artists and literateurs borrowed their 
symbols from the common fund of social tradition. 

The temple of Jagannitha, one of the finest architectural 
monuments of this period, is, as if, an open book preserving in 
itself a composite picture of social, religious, artistic and literary 
imprints of the time. The images carved on the temple are witness 
to a synthesising influence of Buddhism, Saivism and Tantricism 
on the overall structure. The erctic Mithuna figures in exciting 
sexual poses erected in full view of the visitors, are tbe centre of 
our attraction. At first hand these higbly sensuous and obscene 
Mithuna images confront our mind as an apparent contradiction 
of the spiritual and religious fervour noticeable in the sacred 
precints of the temple. Could our sculptors, who were seemingly 
well-versed in Hindu mythology as well as the tenets of Hindu 
religion stoop so low as to depict highly provocative mundane 
figures engaged in sex with the most vibrant erotic impulses, side 
with the divine images of our gods and goddesses? Is not this 
a mockery of the sacred rites performed at the altar of the presiding 
deity of the temple ? 


We are certainly not aware of the real motives of the sculptors 
or their patrons in the erection of the erotic Mithuna images on 
Jagannatha’s temple or similar architectures of the period. Perhaps 
there is no definite Sastric sanction for the same in the indigenous 
books of VastuSsilpa excepting some stray and vague observations 
made in treatises lite Agni and Matsyapuranas, Brhatsamhita 
etc.” Here, also we are not sure whether such observations precede 
the Mithuna Image cult of the period. It is most likely that such 
rules were framed after the architectures in question were alrcady 
built. 

Now let us have a look at the explations offered so far for 
carving erotic images on the facades and outer walls of some 
temples belonging to the medieval period. According to some 
the man and the woman in erotic embrace signify the ultimate 
union of the soul with the Divine. Others attribute to these 
scuptors a superstition that such figures protect the temples from 
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being struck by lightning, since Indra, the Lord of thunderbolt. 
being himself a great voluptuary, would not not damage a replica 
of his own heaven and its amorous sports. There is another 
theory which connects these figures with the fertility cult. Some 
other theory visualises in them the desire of the sculptors them- 
selves to depict life in its naked reality. Some think that the erotic 
images were meant to test the devotion of the pilgrims who visited 
the shrine for offering prayers. Some regard them merely as 
pornographic representations mirroring the degeneration of moral 
standards of the contemporary society. According to others these 
figures are illustrations of erotic postures mentioned in the ancient 
texts of Kamasastra. It has also been suggested that the scenes 
represent the Tantric practices of some medieval Indian sects who 
invested sex with a ritual symbolism. 


As pointed out earlier, we believe that the eroticism of 
Jagannatha can be understood only in the context of the contem- 
porary society and the parallel religious tratitions. Sueh views 
as the degeneration of moral tradition are useless in this context. 
This is because some of us have imbibed a notion of monolithic and 
puritanical religious tradition. Such notions would stifle the 
richness and variety of the Indian tradition with a ceénsorious nod. 
This approach does not help us understand anything. We would 
like to discuss two interesting pointers in the direction of under- 
standing the erotic sculptures at the Jagannatha temple. First of 
all, eroticism is not unknown to the Indian religious tradition. 
This can be seen in numerous sculptures at Khajuroho and the 
Tantric texts. However,. one intriguing fact is that the Tantri 
tradiction which harbours eroticism is generally associated with 
Saiva and Sakti cults. Here is an anachronistic situation. The 
deity at Jagannidtha temple is associated with Visnu. Vaisnvism 
was generally free from the influences of Tintricism. Having 
been closer to a puritanical Brahmanical tradition, the Vaisnava 
cults generally voided eroticism except in the Krsna version. As 
such the case of the Vaisnava temple of Jagannatha is an exception. 
The explanation lies in the regional identity of Orissa. It is a well- 
known fact that the two most influeneial religious systems that came 
into prominence during the post-Gupta period were Vaignavism and 
Saivism. Whereas Saivism spread over diverse cultural regions 
by incorporating local gods and goddesses in the kinship network 
of Siva, Vaignavism spread into new areas by incorporating the 
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loca! gods in its pantheons of the incarnation of Vignu. Geogra- 
phically speaking, the areas of Madhyapradesh, Orissa and Bengal 
were the zones of Siva and Sakti worship and Tautric influences. 
These areas came under the influences of Brahmanism in the post- 
Gupta era. It is possible that the local tribal cults in these areas 
gave lots of importance to fertillty cults. When these areas were 
brought within the fold of the Brahmanical religious system, the 
emergent Brahminism imbibed elements of the local fertility cults. 
That is why in the eastern region whether it is Saivism or 
Vaisnavism, eroticism is pervasive. This would explain the absence 
of references to erotic elements in the classical Brahmanical texts 
on temple building. These representations were part of the regional 
tradition which outlived their Brahmanisation. 


We very often miss a pertinent point in our study. Working 
under the influence of some compelling trends of their age notwith- 
standing, the sculptors of these magnificent monuments must have 
been great artists. Hence, any interpretation of their work must 
not be divorced from this basic truth, otherwise our judgement 
is likely to be partial or even redundant. The vision of such critics 
who take these figures merely as pornographic depiction of 
medieval life must be blurred since they fail to visualise the real 
artist in them. The true character of great art lies in seeking 
harmony in the groups of opposities. It is commonplace to depict 
good as good and bad as bad. Butit is artistically challenging 
to bridge the apparent contradictions or discordances. 


The sculptors of the temple of Lord Jagannatha are conversant 
with the two basic truths of life, e.g., Pravrtti (attachment with 
worldly objects) and Nivrtti (cessation of all activities, i.e., 
salvation). Ordinarily as long as one is obsessed with Pravrtti, 
he is not qualified for the attainment of Nivrtti, But the fact is 
that the way to salvation passes through the temporal world with 
all the charms and attractions. Pravrtti is the seed which, if sowed 
discreetly in a fertile mind, sprouts as Nivrtti. Attraction being 
the core of Pravrtti, the physical beauty and charm of woman 
symbolises all that is substratum of Pravrtti. Unless of devotee 
overpowers the captivating charms of flesh, he cannot have access 
to the Divine spirit. The futility of the flesh and its charms shall 
have to be realised first in order to have a clear conception of the 
way that leads to Divine. It is not without significance that on 
the Anangatrayodasi day the Mithuna images on the temple of 
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Jaganndatha are worshipped.° This worship signifies the relevance 
of Pravrtti in the sacred pursuit of Lord Jagannatha, the symbol 
of Nivrtti, who, being the central figure and innermost truth, is 
installed inside the temple. 

This is the thougbt-content, underlined in the aesthetic creation 
of the builders of Jagannatha’s temple. Now their art in itself 
may be examined in this light. Bhoga and Yoga or Pravrtti and 
Nivrtti are seemingly two different things opposed to each other. 
But the artist's view seeks to establish the basic linkage between 
thetwo. The flash of his imagination harmonises the two differing 
concepts and creates a beauty hitherto unknown. This is why a 
connoisseur of art is thrilled with this unique poetry in stone. It 
makes the erotic images universalised symbols of ageless beauty. 
In a passage of his celebrated Biographia Coleridge writes his 
accounts of the aesthetic ‘reconciliation’ as follows : 


“Imagination--+reveals itself in ihe balance or reconciliation of 
opposite or discordant qualities : of sameness, with difference ; 
of the general, with the concrete ; the idea, with the image ; the 
individual. with the representative; the sense of novelty and of 
Freshness, with old and familiar objects...”® 


The present passage of Coleridge goes a long way in the inter- 
pretation of the erotic Mithuna figures standing as opposite of the 
Divine symbolished by Lord Jagannitba. As a matter of fact 
there must be a relationship of ‘Sadharmya’ in these opposites, 
otherwise no harmony or reconciliation between the two would be 
possible. The Anandabhava or feeling of pleasure is common to 
both in the present context. The sculptors of Jagannatha’s temple 
bave taken up mundane materials from the primary imagination 
of Nature and by adding freshness and charms to the original, 
they have been able to transform them all into secondary imagi- 
nation. The creativity or imaginative beauty. as revealed by the 
sensous physiogamy of erotic Mithuna images, is the essence of 
the plastic art in question. We cannot dismiss the art by calling 
it pornography. 
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Editorial comments : 


The author of this article has been successful in presenting within short space 


the possible explanation of the much debated question as to why in a place of 
pilgrimage and temple of the Lord there is so much of erotic exposition whicih 
does not at all stand suitably adjusted with the surroundings and religious 
atmosphere. The points are presented in a convincing a methodical way and 
this view may rightly elicit admiration. 
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SALIENT FEATURES OF THE PHILOSOPHY OF 
JAGANNATHA AND THEIR CONTEMPORARY RELEVANCE 


Dr. G. C. Nayak 


Jagannatha, to my mind, is the most fascinating contribution of 
Indian Culture to the world and one of the most significant 
manifestations of human culture. Jagannatha-consciousness is so 
all-pervading that it has the capacity to provide nurture to all levels 
of human existence—rich or poor, learned or ignorant, sinner or 
virtuous, male or female, well-bred or ill-bred, foreigner or a 
native. 


The learned in scripture finds a successful manifestation of the 
Vedantic ‘Brahman’ in Jagannatha. In his eyes Jagannatha is that 
Ultimate Reality about which the Upanisads, the pinnacle of Sruti, 
tirelessly sing.* Jagannatha’s origin may have nothing to do with 
the Vedas and Upanisads. Even Sayanacarya’s explicit reference to 
purusottama in his commentary on Rg Veda? may not be regarded 
as constituting a proof of Jagannatha being a Vedic god and 
Sricaitanya’s reference to Him as one who is sung by the Upanisads 
may well be viewed as merely an eulogy of a devotee, proving 
nothing. It may be that the aboriginal Sabara who used to worship 
this image was simply unaware of any significance whatsoever which 
is attributed to it in later days®. But such information, though 
useful, is not adequate for the understanding of the phenomenon 
called Jagannatha. A genetic enquiry is no doubt important, but it 
is not enough. What is still more important is to note that 
Jagannatha is a unique event in human history which has displayed 
an astonishing capacity of accommodating as well as fulfilling the 
aspirations of varieties of people irrespective of their caste, creed, 
religion or race. Various antagonistic, and sometimes mutually 
contradictory, theories have been built and continue to flourish 
centering round Jagannatha, He being identified at different times 
with Brahman, Krsna, Rama, Bhairava, Daksinakali, Gajanana, Jina 
or Buddha according to the needs of the devotees. Jagannatha 
culture thus comprehends within itself and yet transcends all consi- 
derations of caste, creeds, religion or race ; it reminds us of the 
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Upanigadic conception of Brahman* as both saguna and nirguna 
which is neutrally disposed towards contending metaphysical doc- 
trines and religious beliefs. 

It is true that the mysterious entity which is supposed to be 
hidden inside the image and is transferred at the time of Navakale- 
vara from the old to the new image is called Prahma and Jagannatha 
is known as Ddaru Brahma. And yet this is not all that is there to 
it. Here there is a strange amalgamation of the sacred and the 
profane, the philosophical and the secular, the unfamiliar and the 
familiar, and it partly explains the mysterious attraction this culture 
has for the mass mind, the laity. Look, for example, at the profuse 
pourings of abusive words, out of devotion of course, on Jagannatha 
as Kala Sarpa (the serpent of time) or simply as Jaga. His pomp 
and grandeur are beyond comparison when you find Him ascending 
the car during the car festival. He is no doubt an aristocrat par 
excellence, the king of kings, and yet for whom does He come out 
of the temple to ascend the car? Certainly not for the fortunate 
few who are born with silver spoon in their mouth, bur for the 
unfortunate millions, the down-trodden, the neglected who are 
otherwise deprived of the normal amenities of life on account of 
rigid social customs. Moreover, it is quite intriguing to find that 
Jagannatha undergoes physical suffering as we do. At the time of 
*‘Anavasara’ he has to take rest in confinement and live on a pres- 
cribed diet, and it is significant that the Daitas attend to Him during 
this period. Still more astonishing is the fact that the Lord has to 
transmigrate from one image to another and get reincarnated at 
the time of Nava Kalevara as is the fate of us all according to the 
Bhagavadgita. It is for this that inspite of being the ultimate object 
of worship, Jagannatha is also at the same time one of us—a very 
near and dear one. He is in the words of the Bhagavadgita, 
“dirastham cantike ca tat.” 

None, may he be Dasia Bauri, the poorest of the poor, Balram 
Das the infatuated or Salabeg the non-Hindu devotee, is alienated 
from Jagannatha consciousness. Humanism of a unique variety 
which I would call ‘common-ism’, is manifested here when the Lord 
of the lowliest and the down-trodden descends from His throne to 
appease the hunger of His Jajpuria friend in distress, Bandbu 
Mohanty. This is how the story runs and the anecdotes are built 
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up around Jaganonatha through out the ages. Jagannatha culture thus 
presents to humanity what I would regard to be a unique example 
of common-istic spiritualism. Spiritualism is usually connected 
with something sacred, holy, and uncommon. But here is a form 
of spiritualism, which, with all its emphasis on the Holy and the 
uncommon, is of the common place and is meant for the commoner. 
As is well known, the lowliest of the low even is not deprived of the 
Mahdaprasad. Being enveloped by Jagannatha consciousness Maha- 
laksmi does not mind the humiliations she had to suffer on account 
of her visit to the cottage of a Candala lady. It is of course another 
matter that this consciousness has not gone deep enough in to 
our own life and conduct ; it is indeed deplorable that even now 
the so-called ‘untouchables’ and people of alien orizin are debarred 
from visiting the Lord inside the temple. The philosophy which 
is at the back of and pervades this unique culture is however both 
spiritualistic and commonistic which I would designate as common- 
istic spiritualism. The gap between theory and practice is not 
astonishing ; what is astonishing here is that the theory has been 
put to practice at least to an extent which is both visible and 
tangible, as for example, during Pahandi. 

This unique ideology needs to be consciously propagated and 
put to practice at different levels, gradually perhaps but steadily, 
so that it may enter into the very bone and marrow of the nation 
which is confronted with disintegration and discord on all hands. 
The differences in respect of religion, language, caste, creed, colour 
and customs can not, and for tbat matter need not, be abolished 
in favour of an imaginary oneness; the only requirement is that 
differences should be able to exist side by side without discord. A 
nation must make room for variety and diversity, and it is all tbe 
more true of our nation on whose bosom diverse cultures have 
flousished at different times leaving their indelible impression. 
Integration of these diversities to a harinonious whole is a practical 
necessity. Jagannatha philosophy which comprehends within itself 
and makes room for both the sacred and the profame, the 
uncommon and the common, the religious and the secular and is 
not incompatible with the demands of diverse caste, creed, and 
ideologies can easily provide a basis for the way the national 
integration should be worked out, One word of caution here, 
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Perfect integration or harmony is a myth, Let not anyone be 
unduly critical of Jagannatha only because it is not com- 
prehensive or harmonious in this mythical sense. It should 
certainly satisfy us if we are able to achieve what I would call a 
‘working’ integration. In this working sense Jaganndatha undoubtedly 
presents to us the phenomenon of an integrated and comprehensive 
whole, and it may not be entirely baseless to expect that the nation 
can be integrated through Jagannatha, provided it is consciously 
propagated in every nook and corner of the country through 
different media and also through our educational curriculum. 
National awards and honours of the highest order need 
to be bestowed on those who would put this ideology to practice 
through conscious effort. Otherwise, Jagannatha philosophy, 
lofty though it may be, is bound to be restricted in its impact, as 
is the case at present, and the fissiparous tendencies are likely to 
take the upper hand in a multilingual and multireligious country 
as ours. The task is Herculean and it needs gigantic efforts on 
our part in all possible manner with Jagannatha as our model. 


Let us consider in this connection another Herculean problem 
that confronts our society even at present in the latter part of the 
20th Century, viz. casteism. That casteism should be a burning 
issue and hence a subject-matter for discussion even in the latter 
part of 20th century is itself a sure indication of the fact that 
human nature, inspite of So much of talk today about progress 
and enlightenment, continues to be governed by irrational impulses. 
It is only one of those practices against which the spirit of humanity 
should naturally revolt and yet such practices continue to be 
there on account of deep-rooted prejudices in the mind of man 
which waip his judgement aud paralyse his noble instinct. How 
else can one account for the problem of apartheid, for example, 
which stares us in our face even in the so called modern age. 
Slavery was practised in Greece with the assumplion that Greeks 
were superior to barbarians, and Sati was prevalent in India being 
backed by the myth of eternal bliss to be enjoyed by the wife of 
the deceased only if she takes to the course of self-immolation on 
the funeral pyre of her husband. Such practices might have been 
abolished at present more or less, but they point to the overwhel- 
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ming power of myth on the minds of men belonging to different 
generations and civilizations. Some myths die a natural course 
of death with the passage of time or are made inefficacious in a 
changing society while others continue to hold sway for a long 
time over the minds even of so called civiliseed people or race, 
not to speak of primitive minds. The myth that the whites are 
intrinsically superior to the blacks is very much alive even now 
among white men, at least some of them, and caste superiority 
is even now considered to be a matter of great pride for some of 
the so-called highborn in our society. This leads to recial segre- 
gation and conflict on the one hand and caste wars on the other 
causing a menace to the progress of humanity in general and of 
societies like ours in particular. Since the issue is not only not a 
dead one but also has a contemporary relevance, it needs to be 
examined in its various aspects and implications at some length, 


Myths are not all of the same type nor are they all entirely 
baseless. Some myths may have found their inspiration from 
certain undeniable facts of nature or of human existence although 
in the long run the course of development of such myths may have 
taken a vicious turn. One such myth is that of casteisimn, It is 
no doubt true that men are born with different capacities and 
inclinations and that they are not equal in their initial endowments. 
Human equality is no less a myth which is quite popular amongst 
some preachers who do not always sincerely believe what they 
preach. Differences and distinctive traits of character are 
undeniable facts of human life. On this factual basis the cele- 
brated varndsrama dharma was conceived in the first place. A 
mention of [our classes is found to have been made through poetic 
imageries in the Purusa Sikta of Rg Veda ; nothing however is 
said here about the caste being determined by birth. In the 
Bhagavadgit@ the fourfold distinction of classes is said to have 
been based on the individual's characteristics and function (Guna 
and Karma). The duties assigned to individuals in a society are 
to be determined by their psycho-somatic constitution, so that 
each individual may grow to achieve his best, and the society at 
large may benefit, by the division of labour in accordance with 
divergent qualities of men. In the Mahdabhdrata we find clear 
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reference to these qualities being the determinant factors of varmna 
even if there are also instances to the contrary. “‘He is called a 
brahmana’', says the Mabdabbharata, “in whom are truth, gifts, 
abstention from injury to others, compassion, shame, benevolence 
and penance---If these charactristics are observable in a Siidra, 
and if they be not found in a brahmana, then such a Sidra is no 
Sidra, and such a Brahmana is no Brahmana”. (12.182. 3-4 & 8) 
In Sukra’s Nirisdra there is an explicit mention thut “not by birth 
are the Briahmanas, Kgatriyas, Vaisyas and Stidras—separated but 
by virtues and work.” (I. 75-76) The idea is not very much diffe- 
rent from that of the Chdndogya Upanisad were Satyakama, whose 
birth is unknown, is declared as a brahmin by his preceptor on 
account of his steadfast adherence to truth. 


This ideal for social organisation in which society is viewed as 
a perfect organism of which different parts are allowed to function 
in the best of their capacity, however, degenerates very easily into 
a rigid caste system, promoting mutual hatred amongst different 
castes and encouraging abominable practices such as untoucha- 
bility. The birth in a particular caste or Subcaste now becomes 
the determinant of the fate of an individual and he is either tor- 
tured or extolled simply on account of his birth in a particular 
caste for which he is not at all responsible. So long as it remains 
a fad with some people, the society at large would continue to bea 
victim of what I would call the scourge of casteism and conse- 
quently an all-round progress would simply be a will O’ the wisp 
in Such a society. Growth of a particular section of the society 
at the cost of others, it should be remembered, is not progress ; 
it is a disease, a casc of social malignancy which unfortunetely is 
the fate of our country in spite of plenty of liberating forces of a 
Gandhi, Buddha or Nanak being at work here at different times, 
Only a few handful of faddists and dogmatists would be sufficient 
check to the progress of any society unless they in their turn are 
deliberately checked by a greater force. 


The question here for consideration of all concerned is this. 
Men are endowed with different capacities and aptitudes, no doubt ; 
but how and why should birth in a particular caste be taken to 
determine their capacities and aptitudes, and consequently also the 
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direction of their development ? If heredity is to be taken into 
account So also we should not lose sight of variations, and it is 
simply inhuman to block the free devclopment of a human per- 
sonality on the basis of his birth, Human beings are not equal 
in their endowments, it is true, but each human being is entitled 
to equal opportunity for the development of his personality and 
it is the duty of the society to provide the individual with such 
opportunities and get the best out of him in i1eturn. Social strati- 
fication in that case would of course be inevitable, but one can 
be made to see that there is no rational justification for allowing 
the social positions to be immutably fixed by birth. 


Last it may appear to be more platitude to some, it is worth 
pointing out in this connection that such platitudes need to be 
repeated times without number through mass media, for it is not 
impossible that the innermost recesses of human heart, sometimes 
clouded by darkest of prejudices, may get illumined after all by a 
mere so called platitude. It is a problem of human rights and 
dignity to man. If there is some point in the saying that Reality 
is Socially constructed, as I think there is, then so much, it should 
be admitted, would depend on our own initiative. No extra- 
terrestrial agency is either available or necessary for solving 
problem which is man’s own creation. 


Jagannatha culture of Orissa, a common-istic culture par 
excellence as I would call it, with its unique practices at the time 
of anavasara and carfestival, and its unprecedented custom of 
people belonging to different castes including so called untouch- 
ables partaking of Mahaprasad from the self-some pot, could 
give a diffinite direction to the entire society in this regard.’ 
While admitting that caste consideration is very much there as 
usual in Jagannatha-worship it is also astonishing to note how 
the apparently invincible fort of castcism has crumbled to pieces 
from time to time under the pressure of what 1 would regard as 
the common-istic components of this unique culture. And this 
precisely is what is encouraging from our standpoint in the present 
context. It may not be too much therefore to think that a conti- 
nuous progagation of and further development in the line of this 
common-istic culture and what I would call the philosophy of 
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common-istic spiritualism as envisaged in Jagannathba can function 
as a suitable antitode to many of the evils confronting the con- 
temporary society of ours. To elaborate the point a little further : 
“Rcinam vaicitryadd rjukiitilananAapathajusam, Nrndm eko gamyah 
tvam asi payasam arnavaiva”’ (As waters flow to the occan, So also 
people with different tastes and aptitudes find in you their ultimate 
goal), the idea so nicely expressed in these words of Puspadanta in 
the ‘Siva Mahimna’ finds its application in Jagannatha in a much 
more manifest form, though certainly not in a perfect manner, since 
perfection in this sense is only a myth. This is largely due to its 
basis in a unique philosophy of commonistic spiritualism with its 
universal appeal which has also been put to practice from time to 
time centering round Jagannatha amidst all odds, and what I mean 
to say is that a cue could be taken from this for our guidance in 


tackling some of the major contemporary issues like national 
integration. 
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INSTALLATION OF PURUSOTTAMA-JAGANNATHA 


SRI SATCHIDANANDA MISRA 


The temple of Lord Purusottama (popularly known as 
Jagannatha) at Puri was built by Anantavarman Chodaganga Deva 
(1077-1147 A.D.), the founder of the Ganga ruJe in Orissa some- 
time in the second quarter of the 12th cent. However, Purugottama 
was being worshipped there since long and had attained renown 
even beyond the limits of Orissa. Otherwise, Chodaganga, within 
a few years of his occupation of Orissa, would not have spent so 
much for constructing a temple of such magnitude. But who really 
installed the deity at Puri and when? The question has not yet 
been answered. This paper seeks a historically satisfying answer 
to the question. 


In some Puranas and other writings, where mythic accounts of 
Puri are narrated, it has been stated that king Indradyumna of 
Malava installed the image of Jagannatha at Puri during the Satya- 
yuga. None of these works, however, is earlier than the 14th cent 
A.D. Further, as a name, Indradyumna is quite common to several 
mythologies unrelated to Puri or its deity. Undoubtedly, all these 
Indradyumnas lack historicity. As such, the Indradyumna legend 
has little bearing on the question of origin of words of Jagannatha. 


Claims to activity : 


Most Hindu sacred places have a tendency to assume antiquity 
through a series of myths and legends. Leaving aside such myths 
and legends we find the foilowing five claims to antiquity for the 
worship of Jagannatha. 


1. Basing on one of the two interpretations offered by Sayana- 
carya, the Vedic commentator of the 14th cent. A.D., it is sugges- 
ted that in the “Ado yad daru plavate” mantra of Rgveda (X. 155-3) 
the wooden image of Purusottama of Puri is alluded to. Thus the 
antiquity of the worship of Purusottama is pushed back to the 
Rgvedic age. But on going through all the mantras of the hymn, it 
becomes clear that the deity of Puri is not spoken of meant to ward 
off inauspiciousness, the hymn has nothing to do with Purusgottama. 
Sayanacarya has himself offered another interpretation of the 
mantra, which fully agrees with his interpretation of other mantras 
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of the hymn ; wherein Purugottama is not referred to. Moreover, as 
image-worship was not in vogue in the Rgvedic age, it is unreaso- 
nable to infer worship of JagannAtha at that time. We should also 
remember that geographical limits known to Rgveda did not extend 
eastward beyond Ganges-Yamuna doab. 


2. Madalapanji, the temple chronicle of Puri, narrates that 
when a general of the Mughal Badshah of Delhi, namely, Raktabahu, 
invaded Orissa, the temple servants of Jagannatha, fearing desec- 
ration, removed the images and kept them concealed in Sonepur 
reign. The narration further relates how some years thereafter 
Yayatikesari, the king of Orissa, rebuilt the images and reinstalled 
them at Puri. Ramachandra Deva, the founder of tbe Khurda line 
of kings is known to have rebuilt the images during the eighties of the 
16th cent. A.D. and caused recording of Madalapanji. Origination 
of Madalapanji aad re-installation of images of Puri are matters 
interlinked. Previous to Ramachandra Deva’s rule, the images 
were removed to an island in Chilka lake in 1568 A.D. when 
Kalapahad, a general of the Nawab of Bengal invaded Orissa- 
Kalapabhad found out the images and set them on fire. When 
Ramachandra Deva reinstalled the images many devotees doubted 
the divinity of the newly built images. Such hesitation on the part 
of the devotees find mention in Madalapanji itself. With a view to 
generating a conviction that divinity of images is not in the least 
diminished by remaking, the writer of Madalapanji, at the instance 
of Ramachandra Deva, fabricated the Raktabahu story incorpo- 
rating elements misdeeds of Kalapabad and, as a corollary, created 
a '‘Brahma”’”’ substance, kept hidden in the images, which is not 
destroyed when images are destroyed. Consequently, such terms 
as Mughal, Badshah aud Delhi belonging to the time of Kalapahad 
find anachromistic mention in the story of Raktabahu, It appears, 
the very name Raktabahu is derived from Kalapahad. Both Kala 
(Black) and Rakta (Red) being dreadful colours, Kala of Kalapahad 
is transformed into Rakta in Raktabahu. Pahad is taken as meaning 
foot (Pada) and changed into bahu meaning arm. It is probable 
that the feet of the Afgan general actually were black in colour. 
As such the Raktabahu story lacks authenticity. 


3. Jnanasiddhi, a Buddhist book composed in the 7th 8th cat. 
A. D., mentions the word Jagannétha in its first line. Some scholars 
think that the word alludes to the deity of Puri. But itis seen that 
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the word ‘Jagannitha’ occurs at several places of the book and 
nowhere it could imply any image of a deity. Jagannitha of 
Jianasiddhi means Guru (the preceptor). 

Sa Guru Sisyasamgrahi sarva buddbhanukarakah/ 

ity uvaca Jagannathah nanye vai guravah smrtah// 

In different ancient books the word Jagannatha is used with the 
meaning of Vignu, Siva, Brahma, Sirya and several other male 
divinities as also Buddha, Rishabhanatha etc. In Jnianasiddhi 
Jagannatha takes the meaning of guru, the ultimate object of adora- 
tion. That has nothing to do with the deity of Puri. 


4. During modern times, a notion has gained popular accep- 
tance that Jagannatha was originally a deity of the aboriginal 
Sabaras and that the Aryans after their advent in Orissa, adopted it. 
The Oriya poet Saraladasa, of the 15th cent A.D., was first to 
describe that before Jagannatha was installed at Puri, a Sabara chief 
named Jara was worshipping an image of Madhava (Visgnu) at the 
very spot. In a different context the poet has also mentioned Savari- 
narayana (Vifnu who took a Savara woman as his consort). 
According to Saraladasa not only Jagannatha of Puri but also 
Gokaryesvara (Siva) of mount Mohendra, Lingaraja of Bhuva- 
nesvara, Sikharesvara (Siva) of Kapilas hill and Saralachandi of 
his own village were originally worshipped by the Sabaras. The 
poet may not have taken the idea from local legends. Had he only 
adopted local legends he could not have described Jara as an 
important character connected with a number of episodes 
throughout his Mahabharata. It is to be noted that the poet has 
given two very dissimilar accounts of the installation of Jagannatha 
at Puri. This could not have happend had he followed local legends. 
In, ‘Oresa Varnana’ of Sankaradeva of Assam and in ‘Kapila 
Samhita’, both of which were composed after Saraladasa, worship 
by Sabaras is not described. It may as such be reasonably concluded 
that the popular tradition suggesting aboriginal origin of the deity 
is not history but only a piece of imagination of the poet, who is 
well adept in inventing fanciful stories. 


In old inscriptions and books : 

Ancient inscriptions are certainly more trustworthy as historical 
evidence. In the following inscriptions, older than the present 
temple, we find mention of worship of Purugottama, 
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(a) Malavaraja’s Nagpur inscription of 1104 A.D. 


(b) Brahmadeva temple inscription of the time of Gopaladeva 
of c. 1088 A.D. 


(c) Pujaripali inscription of Gopaladeva of the 11th cent. A.D. 


(d) Korumelli inscription of Rajmahendri district belonging to 
the first half of the 11th cent. A.D. 


(e) Kalidindi inscription of Krishna Dt. of c. 1031 A.D. 


(f) Saradadevi temple inscription of Mahar in Satra dt. of 
Madhya Pradesh of the 10th cent. A.D. 


(ge) Kailan Copper plate grant of Sredharana Rata of East 
Bengal. 


(1) ‘Bhasvati’ of astronomer Satananda composed in 1099 A.D. 
at “Purugottamaksetra”’. 


(2) Krs$ya Misra’s drama ‘Prabodhacandrodaya’ written in the 
11th century A.D. 


(3) Rudrayamala of c. 10th century A.D. 


(4) The drama ‘Avnargharaghava’ written in the 10th century 
A.D., or as others opine, towards the end of the 9th century 
A.D. 


Thus, worship of Jagannatha at Puri previous to the close of the 
9th century A.D. lacks historical evidence. Hence, it is reasonable to 
infer that beginning of worship of Jagannatha may not be much 
anterior to the 9th century A.D. In this view of things life and acti- 
vities of Sankaracarya, who was active during the first two decades 
of the 9th century A.D., deserve attention, because Jagannatha is 
mentioned by one of his biographers to have been installed by him 
(vide ‘Sankaravijaya’ of Chidvilasa swamy). 


Sankaracarya : 


Within his very short span of life Sankara brought about 
several reforms and renovations in the Sanatana (Hindu) faith. 
His multifarious activities have left some permanent marks on the 
spiritual and cultural life of India. His life reveals that he has 
worked broadly on seven spheres, as noticed below : 


1. One of India’s renowned philosophers, he propounded the 
doctrines of ‘Advaita’ and ‘Maya’. With a view to demons- 
trating how his doctrines rest on ancient authority he wrote 
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a gloss on Vig}usabasranima and scholastic commenta- 
ries on principal Upanigads, Bhagavadgita and Brahma- 
sutra. 


Sankara created ‘dasanami’ sannyasi orders in order to 
organise persons following the fourth stage (A$Srama) of 
life, perhaps taking the clue from the Buddhist Sampgha. 
Further, he created the ‘naga’ sannyasi order, which was 
designed to function as a vigilant army of the domain of 
religion. 


During Sankaricarya’s time each of the various religious 
sects (such as, Pasupata, Saiva, Sakta, Tantrika, Panca- 
ratra, Vaisnava, Bhakta, Bhagavata, Vaikhanasa, Sangata 
and Kgapanaka) remaining within the confines of their 
sectarian faith oftentimes quarrelled with other sects. 
Sankara propagated smarta faith with the joint worship 
of five principal deities basing on Vedic thought embodied 
in the mantra: “‘Ekma sad vipra bahudha vadanti”. 
The non-sectarian principles found in the worship of 
Jagannatha may have its origin in the smarta faith. 


Sankaracarya has installed a number of images of different 
deities throughout India. Narayana of Badarikasrama, 
Kamaksi and Yogalinga of Kanchi, Muktilinga of Kedara- 
natha, Varalinga of Nepal, Mokguiinga of Chidambaram 
and Bhogulinga of Sringeri etc etc are known to have been 
installed by him. 


Sankaracarya was an accomplished poet and has a number 
of poetic compositions to his credit. His writing are as 
replete with religious emotion as with poetic lustre. 


Sankaracirya is remembered as the organiser of the largest 
of the religious concourses, the four Kumbhbamelas, where 
leaders and followers of all sects get togc ther. 


Before Sankara there was no institution to organise and 
maintain Sanatana (Hindu) faith. Taking the Buddhist 
Vibaras as models he established several mathas. Principal 
among them are the four mathas located at the frontiers of 
the four directions of India. He put four of his disciples as 
Acdirya of these inathas and divided his religious domain 
amongst them. As detailed in books like Mathamnaya and 
Mathetivrttam territorial jurisdiction, religious sect, names 
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of sannyasis and brahmacaris, name and gotra of its first 
Acarya and Veda and Mabavikya of each of these mathas 
are district from each others. The sacred place, sacred 
waters and the male and female deities of each of these 
mathas are also distinct. 


Direction :— East South West North 
Matha :— Govardhana Spyngeri Sarada Jyoti 
Place :— Purugottama Ramesvara Dvaraka Badarika- 
Srama 
Deity (male) :— Jagannatha Adivaraha Siddhesvara Narayana 
»,, (female) :— Vimala Kamaksi Bhadrakali Purnapgiri 


Au analysis of these data affords us an infallible clue do deter- 
mine that Purugottama-Jagannatha was installed by Sankaracarya. 


Significance of choice of deities : 

The choice of deities of the four mathas follow a definite formula. 
From the naming of deities of three directions, leaviug aside east 
which is the direction of Puri, the formula can be deciphered and 
doubtlessly east must also be following the same rule. 


Let us start with the south. As one of the twelve Jyotirlingas 
Ramefsvara of the south had attained celebrity long before Sankara- 
cirya. It may appear strange that Sankara took Adivaraha, 
an undistinguished deity, in stead of the famous Raimeg$vara. 
Adivaraha, whose very identity is now unknown, is certainly the 
third incarnation of Vignu and as such Visgnuite. It may be 
inferred that by following his non-sectarian principle Sankargcarya 
has chosen Vignu as the deity of this renowned centre of Siva 
worship. 

Dvaraka of the west was also a renowned place. The place is 
connected with the left of Lord Krsna as described in Mahabharata 
and several Puranas. The famous deity of the place Dvaraka- 
natha, is Visnuitee But Sankardicarya instead of taking this 
Vignuite deity took some unknown Siddhesvara as the deity of the 
place. Siddhesvar, as the name suggests, is a manutestation of 
Siva. In the case of west also Sankaricirya accepted a fameless 
Siva icon in place of the Vignuite deity for whom the place was 
famous. His catholic principles may also be discerned in this case. 

Badarikagrama, the sacred place of the north and the nearby 
Sivalinga called KedAaranatha are celebrated from time immemorial 
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Mahabharata and Puranas extol the place and its deity, which is 
counted as one of the Jyotirliigas. Sankaricarya in stead of 
KedaAranatha, for whom the place was formed, took a Vishnu image, 
newly installed by him, to be the deity of place. 


Sankaracarya’s non-secterian views have determined the choice 
of deities of the sacred places. He selected four sacred places 
situated on the limits of four cardinal points of India, irrespective 
of their sectarian character. He selected Savaite centres in the 
south and north but a Visnuite centre in the west. He, as it 
appears, selected places of pilgrimage which were located on the 
limits of India in the four cardinal directions. He has, however, not 
adopted the deities for whom the places were renowned. By analogy 
Puri too must have been a well-known place of pilgrimage by 
Sankaracarya’s time but Purugottama-Jagannatha could not have 
been the deity for whom Puri was known. When Sankara 
searched for a sacred place on the eastern sea, only Puri was found 
suitable. As Sankara did not accept the previously celebrated 
deities of the places Jagannatha could not have been the 
presiding deity of the place. Like Narayana of the north Jaganpatha 
must be a newly instituted deity. Another principle followed by 
Sankaracarya is that if the place was celebrated for Viggu worship 
he adopted a Siva icon and vice versa. It may, hence, be concluded 
that Puri, by the time of Sankaracarya, was a centre of Siva 
worship. Otherwise, he could not have adopted Vignuite Puru- 
gottama-Jagannatha for the place. Thus we arrive at the following 
three concluions. 


1. Asa sacred place Puri had already attained fame by the 
time of Sankaracarya. He selected the place because of its 
location on the eastern direction of India on the very shore 
of the sea. 


2. Purugottama-Jagannatha was not known earlier. Itis very 
likely that the saint while establishing Govardhana Matha 
himself installed the deity as claimed by Chbidvilasa Swamy 
in his Sankaravijaya. 

3. Till the time of Sankaracarya Puri was a centre of Siva 
worship. 

The tradition of establishment of four mathas by Sankaraciirya 

is well-known. It finds place in Mathamnaya, Mathetivrttam and 
other works. Even though the date of composition of these works 
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cannot be fixed with certainty the tradition has gained wide accep- 
tance since time immemorial. We may now discuss how far the 
aforesaid conclusions are supported by proof from other sources. 


An ancient place of pilgrimage : 


In 639 A.D. the Chinese pilgrim Hiuen-tsang passed through 
Orissa. He mentions that Odra (Orissa) was flanked by the sea on 
the south-east and on the seashore was the port town named 
‘Che-li-ta-lo’. The name of the town is Chinese in pronunciation. 
Cunningham suggested that the Indian name of the town was 
‘charitra’. The existence of a town named ‘charitra’ is not con- 
firmed by any other source. Some other scholars opined that the 
name was Chitrotpala. As the old name of Mahanadi Chitrotpala 
was known but there never was any town of that appellation. Hiuen- 
tsang’s account informs us about a town named Che-li-Tsa-ta-lo in 
Bur.na. It has been proved beyond doubt that this is the Chinese 
pronunciation of Srikgetra (Si-ri-kse-ta-ra), which was the ancient 
name of Prome. It has also been proved that the name Srikgetra 
of Prome was adopted from the renowned name Srikgetra of Puri. 
Thus the Chinese name Che-li-ta-lo stands for neither Charitra 
nor Chitrotpala. It must be a mis-pronunciation of Che-li-tsa-ta-lo 
or Srikgetra. The writer or his copyist may have inadvertantly 
dropped the middle syllable tsa. Srikgetra is the well-known 
name of Puri and it was the only town on the seashore of Orissa. 
Srisailam, the seal of Mallikarjuna Siva in the Deccan, is a place of 
pilgrimage of much antiquity. Srikgetra may also be originally a 
place of Siva worship. 


Originally a place of Siva worship : 

An archaeological feature of Puri is obvious. The bottom of 
several old Shrines of Puri is much below the present ground level. 
The base of the temples of Yamesvara, Markandesvara, Kapala- 
mocbana, Muktisila, Agaisvara, IsSanesvara, Ratalesvara etc, reveals 
that when these temples were being built ground level of the town 
was several feet below the present level. It is seen that all the 
temples standing on the lower level are Sivaite, not a single one 
being Vishnuite. It is also seen that the ground level of Govardhan 
Matha is also several feet below the level of the surroundings. This 
indicates that at the time of Sankaraciarya Puri was a place of 
Siva worship having the name Srikgetra, as mentioned by Hiuen- 
tsang. 
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The traditional accounts of Puri also state that before Indra- 
dyumna installed Jagannatha several Siva temples (belonging to 
Markandesvar etc) adorned the place. In some works it is told 
that Puri was originally a seat of Siva as Bhubanesvar was of Vignu. 
In Vamadeva-Samhita (6/82) Siva himself reveals this ancient 
knowledge to his consort. 


“Hear, my dear lady, what I tell you has come down from 
earlier times. In ancient times this place (Puri) was a seat 
of Siva as Ekamra was of Viggu.” 


The fact that Puri was originally a place of Siva worship before 
Purugottama-Jagannatha was installed therein was preserved for 
posterity in loca! legends. 


There arse three distinct reasons for the rise of the ground level 
of Puri. First, ground level of all towns gradually asscends. Food. 
folder etc. come from outside and after consumption leavings, 
excreta etc remain within the limits of the town. Cloth, furniture, 
implements, house building materials ete. come from outside and in 
course of time as they turn rubbish raise the level of the ground. 
The second reason of the rise of ground level is special to Puri. 
For preparation and service of Mohaprasad cartloads of crockery 
every day enter the town and after use the broken pieces of crockery 
raise the ground level. The main reason of rise of ground level is 
however construction of the temple of Jagannatha. The masonry 
adopted in construction of temples required that while the walls 
are raised by placing layers after layers of sized stones, earth is 
heaped up all around so that a gradient is formed from the ground 
level upto the level of the topmost layer of the temple under cons- 
truction to facilitate raising of huge blocks of stones upto that level 
for further construction. On completion of construction the heap 
of earth was to be removed to expose the temple. The temple of 
Jagannatha being very lofty the bulk of earth heaped around must 
have been very great. When scattered the earth considerably raised 
the ground level. 


Installation of Jaganndatha : 

On a pillar of Jagamohan of the temple of Jagannatha is a depic- 
tion of Sankaracarya in painting. The significance of the painting 
is explained in a legend which is described in “Sri Jagannatha 
Mandira” written by Pandit Sadasiva Misra in Bengali and published 
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in 1911 A.D. Some Oriya books of later date also depict the legend. 
According to the legend :—Before the present temple was built, 
Govardhana matha of Sankaracarya was located at the place 
where the Present Jagamohan is. The Acaryas of the matha were 
in charge of the worship of Jagannitha. In those days the Ashram 
of the Sanyasis was in Balisahi. To allow enough space for the 
construction of the massive temple (the earlier temple must have 
been a small one without Jagamohan) Govardhana matha was 
shifted to the Ashram in Balisahi. The legend further states that 
the painting of Sankaracarya on a pillar of Jagamohan was desig- 
ned as a memento. 


Basing on the legend it may be said that Sankardcarya did 
initiate the worship of Jagannatha. Otherwise, how was his matha 
allowed space within the precincts of an already established temple ? 
Why was the charge of the temple given to heads of the Govardhana 
matha? As no king of Orissa is known to be a votary of the 
smarta faith, it is not probable that the matha was thurst into a 
functioning temple with royal patronage. The head of the matha 
could be in charge of the temple only because the installation of the 
deity and the founding of the matha were by the same person. 


Doubtlessly, Jagannatha temple affairs were in charge of the 
heads of Govardhan matha upto the middle of the 18th century A.D. 
when Orissa came under the Maratha rule ? Some proofs in support 
may be briefly noted : 


1. In biographical accounts of Ramainuja, the founder of 
Srivaignava sect (such as, Prapannamrta in Sanskrit and 
Ramanuja Divya Charitai in Tamil) and also in a versian 
of Madalapanji it is stated that with the backing of his 
patron, the king of Orissa Ramanuja attempted to change 
the traditional mode of worship of Jagannatha to Visgnuite 
Paficaratra system. Because of vehement opposition by 
temple priests he failed in his attempt. It may be inferred, 
the mode of worship unacceptable to Rimanuja was accor- 
ding to smarta faith. 


2. “Vamadeva Samhbhita’”’, a work dealing with the rites and 
rituals of worship of Jagannatha clearly mentions that all 
temple servants should be of smarta faith. 

‘“Mandire sevakah ye api te ca smartamate sthitah’”’ (11/20) 
It is also provided therein that a Vignuite priest will be 
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liable to punishment. After Maratha rule, when the 
Visgnuite sects predominated a few temple servants turned 
Visguite sannyasis of Safkaracarya’s order having lost 
control over the temple they escaped punishment. It is 
known from a report of 1807 of the District Collector that 
by then only one of the priests was Visnuite, the rest there 
being still smairta. All the seven of the Pratiharis and the 
temple Purohita and Rajaguru were all smarta (vide temple 
records in the Board of Revenue, Cuttack). Influence of 
the smartas over the temple, when Vignuites were predo- 
minant everywhere leads us to conclude that the worship of 
Jagannatha was from the beginning in the hands of the 
smartas. 


The Couocil of Muktimandap of the temple is an old orga- 
nisation. Only smartas of selected Brahmin settlements and 
sannyasis of Sankaracarya’s order have the right to be its 
couneillers. Even the heads of very influencial and powerful 
Visnuite mathas of Puri and Vignuite Brahmins have no 
such right. The head of the Govardhan Matha, till recent 
time, was the president of the council. Such dominating 
influence of sannyasis and smartas inside the temple must 
have originated from the fact that Sankaracarya installed 
Jagannathba. 


Soon after occupation of Orissa by the British the District 
Collector prepared a detailed report on the affairs of the 
temple (on 10-6-1805). The report is emphatic that on all 
affairs relating to the temple the sannyasis of Sankaracarya’s 
order need be consulted, became the temple servants and 
Brahmins are not conversant. The report also notes that 
the temple priests get appointed only when sannyasis, after 
due test, recommend. The record of rights of the temple 
mentions :—‘‘The worship-priests are Brahmin recepients 
of robes. After investiture of sacred thread and marriage 
they may join service on receiving robes when they quality 
themselves in an examination. The examination was pre- 
viously conducted by the Muktimandap, sannyasis and 
Sankaracarya.” Eventhough Puri is famous as a centre 
of Visnuite sects sannyasis of Sankaracarya’s order only 
were proficient in the affairs of the temple and were treated 
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as guardians threof. This must have be possible because 
of installation of Jagannatha by Sankaracarya. 


Some books, called “‘Karmangi”, which describe the functions 
of temple servants, have recently come to light. Written 
probably in the 18th century ‘Karmangis’ state regarding 
the functions of Acaryas of Govardhana Matha as 
follows :—*‘Gurus are of three types. First, the sannyasis of 
Sanikaracarya’s order. As head of the Govardhana Matha 
he is also called Sankaracarya. He is the foremost precep- 
tor. He is to receive a pot of Mabaprasada and a plate of 
‘Khichidi’ after offering is made to goddess Vimala. He 
has the right to sit within the sanctum of the temple. He is 
authorised to himself render any service to the deity. The 
priests of the temple enter service only when he presents 
them after examination. The priests are to daily serve his 
personal Nrsimha. He is the original preceptor.” 


Such exclusive rights of the head of tbe Govardbauna 
Matha indicate that worship of Jagannatha was in the 
hands of the Matha. 


The statement of Karmangis that the deity rituals of the 
Nrsimha idol of Govardhana matha was to be performed 
by the temple priests is also significant. Nrsima worship 
has close links with the worship of Jagannatbha. The 
Nrsimba temple adjoining Muktimandapa is older than the 
present temple of Jagannatha. Scores of inscriptions of the 
time of Chadagangadeva, the builder of the temple of 
Jagannatha, on the walls of Nrsimha temple indicate the 
prominence of Nrsimha. That was the reason why in the 
gloss on Bhagavata puranga written by Sridharasvami, 
a sannyasi of Sankaracirya’s order, obedience is made first 
to Nrsimha. The mahatmya books of Puri narrate how 
Nrsimhba was first installed and worshipped before Jagannatha 
was installed. These are pointers indicuting close links of 
Govardhan matha with the worship of Jagannatha. 


Baba Govinda Brahmachari, a guru of the Maratha rulers, 
belonging to the Vishnuite Ramandi sect, undertook some 
repairs to the pedestal of Jagannatha in 1800 A.D. The 
images of Sankardacirya and of Padmapada, the first 
Acdarya of Govardhana matha, were shifted from the pedes- 
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tal for the purpose. When these images were being reins- 
tated on the pedestal, after repairs done thereto, Visgnuites 
snatched them away and threw them into the sea after 
crushing them to pieces. The Vismuites felt that as 
Sankaracirya was the propagator of non-dualism his 
image should not find place near JagannAatha’s. This incident 
is also narated in the Mandalapanji, the temple chronicle. 


Sannyasis of Puri petitioned to the authorities several times, but 
the authorities thought it prudent not to take any anti-Vignuite 
step in the smarta-Vignu dispute. 


The only reason why Sankaracarya’s and Padmapada’s images 
were assigned the honoured place on the very pedestal of Jagannatha 
could be that Sankaricarya while founding the Govardhana matha 
installed the image of Jagannatha and put his disciple Padmapada 
in charge of Govardhana matha and worship of Jaganpatha. In 
Kanchi an image of Sankaracarya still adorns the temple of 
Kamakshi, which deity was installed by Sankaracarya. 


From the aforsaid discussions we conclude :— 


1. 


For the implemention of his scheme of setting up of four 
religious headquarters at the four corners of India, when 
Sankaracarya was in search of a centre of polgrimage 
on the eastern sea Sriksetra (Puri) was considered suitable 
because of its ideal location. Puri was without any con- 
tender as other sacred places like Jajpur and Bhuvaneswar 
were not on the sea-shore. 


Srikgetra was originally a placc of Siva worship. As such, 
following his non-sectarian principles, Sankaracarya 
installed Viguite Purugottama-Jagannatha and placed the 
Acarya of Govardhana mathu, founded by him, at that 
place, in charge of worship of the deity. 


Editorial Note : The writer in this short paper has touched on a 


new point and has arrayed facts to substantiate 
his position. The paper as such, is characterised 
by novelty. 
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SANKARA AND RAMANUJA 
THEIR VISITS TO AND INFLUENCE ON 
PURUSOTTAMA-KS$ETRA 


GODAVARISHA MISHRA 


The antiquity of Lord Jagannatha is as old as the age of Kali 
itself. In the Puranas, we find that the very form of Lord 
Jaganniatha has been made out of the mortal remains of Lord 
Krsna of Dvdapara Yuga. From then onwards coming through 
various stages of worship by tribals to Brahmins, combining different 
sects in its fold like Saivism, Saktism, Ganapatya,etc. and embrac- 
ing all philosophical systems like Advaita, Visistadvaita, Dvaita, 
Suddhadaita, Dvaitadvaita and Acintyabhedabbeda upto Sikhism, 
the concept of Jagannatha Purugottama stood the test of time 
being a secular and socialistic form of religion which has an appeal 
to all men of all times. 

By its embracing characteristics, the Jagannatbha cult has attrac- 
ted the attention of saints, statesmen and intellectuals of all the 
ages. It is stated that Sankara, Ramanuja, Madhva, Nimbarka, 
Sankaradeva, Caitanya and others upto Gurunanaka visited this 
place to preach their own systems in its inspiring atmosphere. 
Keeping the Lord as the centre they tried to find out as to how 
their system could be fitted into the panorama of the Lord's temple 
and its background which stands for the cultural, social and 
religious milieu of the state of Orissa and for the rest of the country 
as well. 

Even though the saints who have visited the Purusgottama 
Jagannitha are many, the present paper is devoted to the visits of 
Sankara, and Rimanuja and their influence on the religious spiritual 
setting at the area. 


To begin, we deal with Sankara, the chief exponent of Advaita 
philosophy who has brought a great change in the socio-religious 
system of the country. Coming from the far south of the 
peninsular India, Sankara was instrumental in suppressing the glory 
of the Buddhism and in elevating and creating a correct understand- 
ing of the fundamental tenets of Upanigadic religion, Sankara 
gave to the world the legacy of a beautiful, harmonious fortress 
wherefrom reverberates the intellectual integrity of our nation and 
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installed a top the philosophy of Advaita radiating spiritual ardour.® 
Although the last word on the year of Sankardcarya’s advent is yet 
to be said, most of the historians have fixed this date as 788 A. D.* 
Auvother school of historians fixes his period between the 4th and 
Sth century A. D. Whatever may be his date, Sankara’s vision in 
establishing Mathas at four strategic points, Karnataka in the South, 
Badrinath in the North, Puri in the East, and Dvaraka in the West, 
brought a great awareness in the people about the cultural and 
social integrity of the country. Sankara with his missionary zeal 
and catholic spirit brought the whole country under one philosophi- 
cal faith, that is, Advaita Vedanta which has got a relevance to 
mankind for ages to come. 


Source Material 


The main sources which disclose Sankara’s visit to Puri are the 
Digvijayas of Sankaracarya, the Madalapanji accounts, some 
archaeological remains of Jagannatha and other temples, the 
Govardhang-pitha and certain anecdotes available around Puri, all 
of which have been collected by the present writer through a field 
of study. 


There are a number of Sankara Vijayas written on the life of 
Adi Sankara in the post-Sankara era. Many of them do not give 
much importance to the Govardhana-pitha which has been taken as 
one of the four mathas established by Adi Sankara himself. The 
Sankara-vijaya written by Anantanandagiri* does not give much 
detail about Sankara’s visit to Puri. It only enumerates that 
Sankara after establishing Varaliiga at Nilakanthesvara went to 
Gaya to have a ‘darsan’ of Siva. After a holy dip in the Ganges 
he is said to have gone to Siva. After a holy dip in the Ganges he is 
said to have gone to the Sri Saila moutain after visiting 
Jagannatha. The Sekhara-vijaya mentioned above and the one 
written by Vidyaranya make passing remarks about Purugottama— 
Jagannatha. The Sankara-vijayavilasa written by Cidvilasa Muni 
gives a detailed account of Sankara’s visit to Puri. It states that 
the Acarya after visiting Nrsimha at Jvalamukhi came to the 
Jaganndatbha-kgsetra at Puri. Puri is the place, it says, where Lord 
Visnu resides leaving his abode in Vaikuntha. It is the place 
which is situated on the sea-shore and herein lies the mortal 
remains of Lord Visnu who was residing at Dvaraka.’ Sankara 
was deeply impressed by the scenic beauty of the place, and staying 
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over there for ten days, he worshipped the Lord. There he esta- 
blished a matha called Bhogavardhana (same as Govardhana) which 
is meant for enhancing the bhogas of Lord Jagannatha. Before 
leaving the place for the South, he made his disciple, Padmapada 
the pontiff of the matha. 

Sankaravijayamakaranda gathers the evidences from all authentic 
texts like the GuruvamSsa kavya, Govindastaka, and Advaita-bhiisana 
and states that in all probability Padmapada might have been 
the first pontiff of the Govardhana-matha.° The Jagadguru- 
namamdlda-stotra also reiterates the same fact, According to the 
above texts, Sankara arrived at Puri in the year 2655 of Yudhisthira- 
Saka (A.D. 207) and established the wooden image of Jagannatha 
at Purusottama Kgsetra. Sankara then established the Govardhana 
Pitha at this Purvamnaya, and installed Padma pada is its head.” 

The Digvijayas on Sankara were never written during his life- 
time, centuries later and are consequently of questionable historical 
authenticity. But on this ground we cannot say that there is no 
truth at all in them. Their accounts may be amplified and the 
truth has to be chiselled out of them. 


The Govardhana Pitha 

At Puri the Govardhana-Matha is situated to the extreme east 
of the city near the sea-shore. It is at a much lower level than 
its modern surroundings. The steps built to come to present 
ground level could be taken as an evidence to prove its antiquity. 
The present chief of the matha Swami Niranijana Devatirtha gives 
the list of the pontiffs numbering 144.—The Dvaraka list has 79 
Gurus and the Srigeri list has Gurus. The long list of Gurus 
available at the Govardhana matha may be due to the prevalent 
custom at Puri of choosing a successor who has been a house- 
holder before. Since the other mathas choose brahmacdrins tor 
this purpose, unlike the Govardhana Afatha the terms of chiefs 
in the latter are usually short. Swami Nirafnijana Deva is of the 
opinion that if on an average 15 years is taken as the term tor 
each pontiff, the date of Sankara should be fixed some time before 
Christ. 

Prof. Prabhat Mukharjee is of the opinion that in 9th century 
A.D. Sankara came to Puri and established the Govardhana Matha, 
It is said that Sankara introduced the Saivite from of worship in 
the Jagannatha temple and added new items of Bhoga to the temple 
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routine. Therefore the Matha is otherwise called as Bhogavardhana- 
matha.° Sankara's teachings stimulated the growth of Saivism 
which found expression in the construction of the temple of 
Lingariaja at a later date.® 


Madalapanji Accounts 


From the accounts available from Madaldpanji>° we find that 
Yayati-kesari I started building the Jagannatha temple. During 
his time Sankara came to Piri, and found no idol! in the shrine 
of Jagannatha. There was tremendous Buddhistic influence on 
that place. Sankara defeated all the Buddhist Pandits. Then he 
heard from the local people that the idol of the Lord was immersed 
somewhere in the Chilika lake (some say Sonepur). Sankara 
employed his psychic force and told them that the image could 
be recovered from below a Vata tree and on an auspicious day the 
idol of Lord Jagannatha recovered and installed in the temple 
with all religious rites. The Madalapariji further states that apart 
from Visnu Jagannitha, Sankara also established the image of 
Balabhadra representing Siva, and the image of Subhadra as Sakti, 
to satisfy all the sects.” 

The Madalapaiiji further states that there was brahmapaddrtha 
in the image of Lord Jagannatha. Sankara brought two live- 
Salagramas from Nepal and put them in the images of Balabhadra 
and Subhadra. So now we find that the king of Nepal has 
the special privilege to worship the Lord by ascending on the 
Ratnamandapa, a unique privilege which he shares with the 
Gajapati rulers of Orissa,*? The fact that the idol of Jaganniatha 
alone was there, and that the idols of Balabhadra and Subhadra 
were later additions is further coroborated by an inscription found 
in a temple near Kandarpir. The temple was built by Kesari 
King Vicitravira who was a brother of Yayati Kesari of 7th century 
A. D. In that temple there are the idols of Jagannatha and 
Balabhadra. So from this we find that the images of Balabhadra 
and Subhadra are the IJater additions to the Jagannatha worship 
Puri.3: We find from the above facts that the temple might have 
been started by Anantavarma Chodagangadeva in 1135 A.D. and 
finished by Anangabhimadeva. Some historians are of the opinion 
that the Mahalaksmi temple is built by Chodagangadeva along 
with the main temple. There is an immage of Laksmi-Nrsimha 
in this temple. The original image of Lord Laksmi-Npsimha which 
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was worshipped by Adi Sankara has been installed here, and one 
may see the image of Adi Sankara at the feet of Lord Laksmi- 
Nrsirhha.** This shows Sankara’s abiding influence on the 
Jagannatha-Purusottoma temple. The concept of Sr may be taken 
into consideration for determining the influence of the saints on 
this ksetra. Prof. G. K. Brahma and other maintain that the 
term Sri which has been added to the other words found here 
has been done by Sankaraciarya as he was Srividyd-upasaka as he 
started Bhuvaneswari worship in the temple. But there is also 
another contention that Ramanuja who was the expounder of the 
Sri Vaisnava religion might have added the word Sri to the words 
that we find today in the temple liturgical chantings. 

Apart from the Govardhbana matha of Puri, there are Mathas 
like the Mahiprakash Matha at Harachandi Sahi, and the Sankara- 
nanda-matha at Balisahi (both at Puri) which bear testimony to the 
Sankarite influence. According to the anecdotes available at 
Puri it is only Sankaracirya who is given a special preference to 
sit inside the temple premises on his asana to worship the Lord. 

Some documents of the FEast-India company inform us that 
about 1903 A.D. the Govardhana-pitha was in the hands of 
Sannyasins. Sankaracarya’s followers were fighting with the 
Vaisnava priests of the Jagannatha temple. The dispute was over 
two images, one of Siva and the other of Adi Sankara himself 
which was removed from its throne when the throne had to be 
repaired. The problem continued till the Marahattas intertered and 
ruled that no image need be installed in tne temple again.!® The 
Maddlapaniji also reiterates the same fact in another way. It 
states that the images of Sankara and Ramanuja were installed 
on the Ratna Simhdasana of tlie temple. Due to some dispute they 
were removed during the time of Divyasiinha Deva (1783-98 A.D.). 


Dr. K. C. Mishra adds some more interesting point and states 
that Sankara adopted and prescribed the Bhuvane$svari cult, 
as a result of which he installed the image Subhadra to please 
all sects, He quotes the Prapacnhnasdra and Saraddatilaka in favour 
of his view. At the Govardhana-pitha, even though the 
Ardhanari$svara linga is worshipped, the main deity remains to be 
Gopalakrgna. According to the tradition available from the 
people of the place, Sankara was presiding over the assembly of 
Muktimandapa scholars to solve the problems related to the 
temple. Another fact which is worth mentioning is that the 
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priests were trained under the guidance of the Acarya to worship 
the deities at the temple. 

This shows that Safkara must have had greater influence on 
all the activities of the temple and might be commanding greater 
respect from the local people. In course of time due to some 
reason or other the seat has lost its prime glory and today the 
Sankaracarya at Puri is not very well-known outside his matha. 


The Visit of Ramdnuja 


Four centuries after Sankara, Riamanuja appeared on the 
firmament of Indian philosophy. He identified the fundamental 
problems in Advaita and wanted to modify its philosophy as done 
by the predecessors like Yamuna, Nathamuni and others. He 
wanted to give a new line of thought on Upanisadic philosophy 
which has become popular in later period as ViSistadvaita. Accord- 
ing to Sankara, Brahman is the only reality, and the world and 
souls are mere appearances of Brahman and have no existence 
apart from Brahman. To prove this Safikara gave importance to 
the Upanigadic texts which teach non-difference. 

According to Ramanuja the texts teaching difference and those 
teaching non-difference are equally important. The world and 
souls are therefore different as well as well as non-different from 
Brahman. In so far as the world and souls are imperfect they 
are different from Brahman who is perfect. At the same time they 
are non-different from Brahman in the sense that they form the 
body and the attributes of Brahman, On this basis, Ramanuja 
started the Sri Vaisnava or Visistadvaita school. As an Acarya, 
he wrote Bhasyas on the prasthdnatrayi and travelled nooks and 
corners of the country to preach and propagate his system of 
religious philosophy. During his travel, he visited Puri and wanted 
to implement the Sri Vaisnava mode of worship at the Puri 
temple. 


Sources 


Apart from literary sources like the Prapannamrta, the Divya- 
suri-Carita, Guruparampara Prabhavam, Sri Ramdnuja Campi and 
other texts, there are a few inscriptions which give enough evidence 
to prove RAamanuja’s visit to Purugottama-ksetra. The existing 
Sri Vaisnava mathas at Piri too provide a lot of information about 
the visit of Ramanuja. There are more than 50 mothas at Puri 
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of Sri Vaispnava sect. In the post-Ramanuja era, the Vaignava 
sect became divided into southern and nothern sects called as 
Tengalai and Vadagalai respectively. At Puri we find two 
Tengalai mathas and the rest belonging to the Vadagalai sect. So 
even after Ramanuja, the Sri Vaisnava saints seem to have visited 
Piri and established Mathas to include Jagannatha temple among 
the important Sri Vaisnava-ksetras. In the following pages, an 
attempt is made to furnish the probable date of Ramanuja’s visit to 
Puri and his influence on the Sriksetra. 


Inthe prapannamrtam of Anantacarya, we find that Ramanuja, 
in his tour of India, went from Saradapitha to Kasi. He had 
ablution in the Ganges, and then had a darsana of Lord Vigpu 
reclining on the serpent. There, he defeated all the Pandits, and 
then from Kasi he left for Purusottama. At Puri, he went into 
scholarly debates with all the Pundits, mainly the Advatitins, whom 
he calls pseudo-Budhists. Immediately, he established a Matha 
called after himself, as Embar matha.*” The text reads ‘“‘ramanu- 
jakhyarm sanrasd matham krtva yatisvarah’”. If we examine the 
validity of this statement, we find Ramanuja is otherwise called as 
Emperumanar or the God-head. The word Embadr which happens 
to be the first part of the word might be the short form of the 
word Emperumanar. Some others opine that Riamanuja establis- 
hed the Matha called ‘Embar’ in the name of his prime disciple 
Govindadasa, whose other name was Embar.8 


At Piri, as the Prapanndinriam states, Ramanuja stayed for a 
few days happily, and one fine day he invited the arcakas of Lord 
Jagannatha to tulk to hin about introducing the Paricaratra mode 
of worship as done at the holy places like Srirangam and others. 
Riamanuja tried to convince the arcakas about the superior mode 
of worship as enshrined in the panicaratra agamas. The arcakas did 
not like the very idea of changing the mode of worship, that had 
been in vogue at that place for quite somejime. He was persistent in 
establishing the Paficardtra worship at Jagannatha temple. Since 
he become close to the Ling, he could command the pr.ests to carry 
out the worship of the Lord according to Parncardatru rites. When 
Ramanuja wanted to implement the Paticaratra way of worship, 
the priests collectively prayed to the Lord to save them from this 
danger which has befallen on them. The Lord, it is said, succumbed 
to the prayers of his priests and granted them fearlessness. 
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Raminuja, unaware of these developments prayed to carry out 
the worship in accordance with the Paficaratra rites. The Lord 
appeared bcfore Ramanuja and asked him not to disturb the 
prevailing system of worship at Puri.!° Even after listening to 
the words ~f the Lord, Ramanuja is said to have tried to convince 
the Lord about his plan. 

On the next morning when Ramanuja got up, to his utter dismay 
he found himself without his danda and kamandalu at Srikirmam.®° 
Ramanuja could not do his daily rites without the darda, etc., sO 
he fasted till next day when his disciples brought the danda and 
kamandalu for him.?1 

Thus the description in the Prapannamrtam shows that 
Rama2nuja’s system did not gain ground at Puri, though his 
philosophy and theology were accepted and his scholarship highly 
appreciated by the local people. 

A verse from the Ranganathastord of Parasara-bhatta too 
testifies to the fact that Ramanuja visited Puri along with his 
disciples ; 22 

Srirangam karisailam-atijanagirim tarksaydris-simhacalau, 
Srikiirmam purusortamam ca badarinarayanant naimisam!| 

Srimad dvaravati prayagamathura’ yodhya-gayah puskaram 
Salagramua-girim nisevya ramate ramanwujo’ yam munih]] 

The word ‘purusottama’ obiously refers to Puri. The 
Divyasuricaritam too describes Ramanuja’s visit in an altogether 
different way. Ramanuja, along with Kiresa, his foremost disciple, 
visited Kashmir. Ramanuja made him remember the whole of 
Bodhayana vrtti by heart and with his help he defeated the Pandits 
of Kashmir and then proceeded southwards. He bade the kings 
good bye who were following him, and then he crossed over the 
river Ganga. On the way, he worshipped Purugottama-Jagannatha. 
He could not convince the people following the wrong way to the 
right way as willed by the Lord. During the night, Ramanuja was 
transfered physically by the Lord of Purugottama to Srikirmam in 
Andhra Pradesh.* 

Dr. Dusgupta, Mr C. R. S. Iyengar, and Swami Ramakrishna- 
nanda too cite the above texts to substantiate Ramanuja’s visit to 
Puri. Swami Tapasyananda holds the view that one of the main 
objectives of Ramanuja was to win over as many Vaignava shrines 
into Sri Vaignava fold as possible. Only at two places, he failed 
to do so. One is at Anantapadmanabha temple at Trivandrum, 
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and the other is at the Jaganndtha temple at Puri. At Anantapad- 
manabha temple the mode of ritualistic worship was according to 
Vaikhanasa agama aud at Piiri, the mode of worship was something 
which has got the sanction from the Skandapurdana and other local 
texts like the Gopdaldrcanavidhi, etc. So Ramanuja’s attempts to 
change the mode of worship at these two places met with utter 
failure.? + 

The Ramanuja Campi, a post-Ramanuja work, written probably 
in the 17th century by one Ramanujacarya gives the details of 
Ramanuja’s visit to puri. It states that after taking bath in the 
river Gandaki, Ramanuja left for Jagannatha and there he intended 
to establish the Paricaratra worship as in Sriangam, At the 
moment he was thrown away to Sri kirmam where he did not find 
his followers ; and later on he worshipped the deity there.*? The 
text reads : 

“oandakim avagahya $ripurusottamam pratisthapya natajanabhista- 

dayakam $ri jagannathamasedya Sriranga iva tadiya divyadesa 

vyavastham vidhatukamah svairalilaparavasa nijaSayavata 

bhagavatd ksanamAtrena Srikiirmam niyamanah,..." 


Ramanuja’s visit as known from other sources : 


Alwar court 


Ramanuja’s visit can be further testified from other sources too. 
The establishment of Maths like Embar Math and Alwar court 
stand proof to this. Near the temple of Lord Jagannatha, 400 
metres towards the North, there is a place called Alwar court. 
Local ancedotes prove to the fact that Ramanuja, when he came to 
Puri along with his devotees, first encamped at this place and that 
the place was thereafter called ‘‘Alwar court.” The word Alwar 
means ‘‘devotees”’ of the lord. So Alwar court means the place 
where the devotees assembled. 

Embar Math: Emar or Embar Math is another proof in favour 
of RamAanuja’s visit to Puri. From various sources we know that 
Ramanuja named this after his dearest disciple Gobind#« Dasa who 
was otherwise known as Embar. The word Embar has been taken 
from the word Emperumanar, (God-head) which was the name of 
Ramanuja himself. 


Alwarnath :~—Another mile stone 
According to the Madadaldpufiji accounts Alarnath temple was 
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built sometimes between 1050 and 1128 A.D. by Ganga king 
Madan Mahadeva the brother of Anangabhima.*¢ The name of 
the temple has been derived from Alwarnath. According to local 
anecdote a saint called Alavandar came to Puri at a time when the 
Lord's darfana was not available for the public (during Snanapur- 
nima to Rathajatrd). So he went to the forest to commit suicide. 
On the way a monkey showed him the way and prevented him from 
committing suicide. Then the God appeared before him and gave 
darsana. The idol of Lord Viggu, worshipped here appears to be 
a South Indian type and the patficaratra type of worship was 
performed there. At present the worship is of the local type as 
found in other temples. This gives us an evidence that Sri cult 
spearheaded in the land of Orissa of which Alwarnath still stands as 
a specimen. At present Laksmi, Rukmini and Sarasvati are 
worshipped along with Alarvath. 


Historical accounts : 

According to the History of Orissa, Rajaraja I married the 
Chola princess Rajesundari, the daughter of Chola king Kulottunga 
whose offspring, wae Anantavarman Chodagangadeva.*” Chodaganga 
might have been influenced by Ramanuja the propounder of 
Srivaispavism. In 1098 A. D. Ramanuja, prosecuted by Kulottunga, 
left for Melkote where he stayed till 1122, He died in 1137. So 
prabably he might have visited Orissa between 1122 and 1137,2® 
It is also recorded in the accounts of the Rajabhoga section of 
Madalapatfiji that the Acarya came there (It does not mention about 
Ramanuja), and was distressed to see the heterodox mode of worship 
and lives of the priests there. The Lord desisted Ramanuja from 
carrying out his plan. Then the Lord directed Garuda to carry 
Ramanuja to Sri Kiurmam. 


Laksmi Temple: Some Historians like R. D. Banerjee and 
others opined that the temple of Laksmi inside the temple precinct 
of Jagannatha was constructed as a result of Ramanuja’s influence. 
Philosophically speaking, Ramanuja has given a better position to 
Laksmi in the metaphysical interpretation in the system.$**” Banerjee 
says the only Structure of the same date as the Vimana and 
Jagamobhana of the Jagannatha temple is the temple of Laksmi inside 
the inner compound.3° This makes us believe the assigned date of 
the construction of the temple. Mr, M, M. Charabarthy refers to 
Govindapur inscription and Nagpur inscription of Laksmadeva 
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and points out that the temple might have been there in 1090 
A. D.3! That Chodaganga built the temple has been known from 
the copper plate inscription of Rajaraja—IIl of AD 1195. The 
verse in support runs thus : 


prasadam purusottamasya nrpateh ko nama kartum kgsamah. 

tasyaityadi nrpairupakytamiyam $saknroti gangesvarah. 

Ramdanuja’s influence : Ramainuja’s influence upon the religious 
life of Orissa did not wholly die out. From his advent till date 
Jagannditha is considered as exclusively a Vaisnavite deity. Laksmi 
is invoked for benediction along with Visnu. As it is everywhere, 
in Orissa also a cult started up coming called Srivaigsnavas. To 
the same effect, the King Yasobhanja, the son of Rayabhanja 
II described himself as a Sri Vaignava.3? The increased influence 
of Laksmi led to the introduction of new festivals like Herapaficami 
and Candanayitra, in which Lakgmi has been given prime 
importance along with Vignu. 


Other evidence: Ramanuja’s visit has been corroborated by 
the Totadri-Matha-Guru-Parampara. The sacred mark put on 
the forehead of Jagannatha and Balabhadra corresponds exactly to 
the sacred marks placed on the forehead of Ramanuja’s sect and 
it is supposed to be another indirect evidence of Rimanuja’s 
visit to Puri. Prof. K. C. Mishra states that Ramanuja wanted 
to impose the Paficardtra form of worship in the temple by 
naming the deities according to Caturvyithaystham as given in the 
Tirtha-cintamani of Vacaspati Mishra of 16th century, in which 
endeavour, he fuiled.?® 


From the above discussion we may come to the conclusion 
that Ramanuja must have visited Puri prior to his banishment by 
Kullotunga. Secondly, from the Rajabhoga section of Mdadala- 
pafiji and from other literary sources it is clear that Ramanuja 
visited Puri and insisted on Paficaratra types of worship there in 
which he failed, Thirdly, Jagannatha was identified with the 
Brahmanical deity like Visnu Purusottama and Visnu-Jagannatha 
in the late lith century, arousing the interests of Ramanuja in 
its worship. It shows a conventional development from the tribal 
deity to a Brahminical deity. Lastly, theyre are non-briahmin 
worshippers which is corroborated by the fact that the the Daityas, 
who claim to be the descendents of the hunter race are the wor- 
shippers of the Lord.?* 
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From all the available data found and recorded so far, we find 
that Sankara as well as RamAinuja have visited Piri and extended 
their influence on this kgetra. The Jagannatha cult seems to be a 
transition from non-brahminical worship of the Lord to a 
Brahminical form of worship in the later ages due to their advent. 
But one thing that is special and peculiar about this ksetra is that 
in spite of the advent of the saints, the Purugottamaksetra has 
not lost the pristine originality which has been preserved through 
the ages till date. This is the only place of eminence so to say 
where even fSiidras have the privilege of worshipping the Lord and 
claim equality with other higher castes, No doubt Sankara and 
Ramanuja have brought forth some changes to the super structure 
of the worship and other routine of the Purugottamakgetra, but 
the infra-struciure remains the same, and the same continues to 
be accommodating all people of all the ages in the large embrace. 
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THE PHILOSOPHY AND RELIGION AS EMBODIED 
IN THE TAPANI UPANI$ADS 


G. SUNDARA RAMAIAH 


In this paper a very humble attempt is made to understand the 
philosophy and religion contained in the Tapini Upanigads. For 
our purpose we limit our enquiry to the five available Tapani 
Upanisads. They are : 

(i) Nrsimhba Piurva Tapaniya Upanisad ; 
(ii) Nrsimha Uttara Tapaniya Upanigad ; 
(iii) Rama Pirva Tapaniya Upanisgad ; 
(iv) Rama Uttara Tapaniya Upanigad ; 
(v) Gopala Tapaniya Upanisad. 

What is the special massage of these Upanisads? Whatis the 
significance of these Upanigads? What do they teach? What 
are the religious practices that are contained in these Upanigads ? 
What is the ‘Mahamantras’ contained in these? What are the 
religious rituals and symbolism that is contained in these? How 
far do they continue to infivence the present day temple-rituals ? 
Is there any connection between the religious ideology of these 
Upanigads and the Lord Jagannatha cult? Do these Upanisgads 
teach Saranagati and Prapatti? 


Before we proceed to answer some of these important questions, 
we would like to consider the meaning of the word Tapani. 
‘Tapanam’ means burning. It also means pain—suffering, ascetic 
self-sacrifice and total surrender to the God. Since the ascetic 
surrender is elementary to Lord Nrsimha and therefore it is called 
Nrsirnha Pirva Tapaniya Upanigad. In so far as the devotee 
surrenders at a higher level, it is called Nrsimhottara tapaniya 
Upanigad. So is the case with Rama Tapaniya and Gopala 
Tapaniya Upanigads. Nrsimha Piurva Tapanjya Upanisgads: Its 
philosophy and Religion and worship in India gained different 
peaks. In India, it was chanelised mainly into two different cults, 
viz., Siva and Visyu. The Mahesvara and the Lord Viggu have 
been worshipped in different forms and they appeared in different 
manifestations and embodiments. Along with the very ancient 
Gods like Agni, Yama, Mitra, Varuna, lndra MatariSsva, Pusan 
Asvinas, Vayu, Sirya, Savitr, and so on, the worship of Lord Vignu 
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in his famous Avataras such as Nrsimha, Vamana, Rama and 
Krsna also gained a very strong hold among the Indian religious 
practices. 

The critic may ask what authority either scriptural or conven- 
tional is there for the worship of Nrsimha ? The Rgvedic passage 
“Indraya nare naryaya nrtamaya nrnam”, suggests the most 
powerful divine hero. It is in this God ‘Nrsimba’ the solar power 
was personified. Some cultural anthropologists are of the opinion 
that this Nrsiraha (half-man andl half lion) has something to do with 
the Assyrian forms of imagination. It is not quite true. It on the 
other band according to this Upanigad, Nara, Narasimha, Nrsimbha, 
is worshipped as the ‘Viryavanta’ form of Lord Vignu. Both the 
Upanigads symbolically represent the esoteric and exoteric doctrines 
of the Nrsimha cult. In Andhra Desa there are many temples 
of Nrsimbasvami. At Mangalagiri, Simbachalam, Ahobilam we 
find the living rituals of Lord Nrsimha. One may ask what exactly 
is the difference between the Nrsimha Pirva Tapaniya and Nrsimha 
Uttara Tipaniya Upanigads? The difference can be described 
most briefly by saying tbat in the first part the Upanisadic doctrine 
of being as the highest reality is put in the service of Nysimha faith, 
and in the second part the Nysimha faith is put in the service of the 
Upanisadic Doctrine. 

The first part, Ngsimha Pirva Tapaniya Upanisad, with which 
we are concerned first, teaches the worship of Visnu through a 
sacred formula eomposed in the Anustfup metre, whereby, however, 
the worship aims more at the formula than at the God and it plays 
a similar role, only it is carried further wide than the role played by, 
say, Vyahrtis, the Savitri, in other Upanigadic Texts, and by the 
holy sound ‘Om’ in so many Atharvana Upanigads. 


Just as in many Upaunigads the ‘Omkara’ is considered the 
Prime symbol of the Veda, in this Upanigad, in the Nrsimhba 
Mantra the whole of the Veda is comprised. It is said to be the 
Mahamantra. It is the Muantra-Rija—‘the King of all mystic 
formulae’. This Malhamantra was of service in the creation 
of the world. It deals with all the worlds and all the Vedas. 


1. Cf. Maitrayana Upanisad, VI. 6.7. The identity of Prana with Aditya 
and the worship of both through the syllabi Om, the three Vyahrtis and the 


Savitri. 
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It is identical with the four moras of the Om sound. Like 
Brahman, it has the Maya as its creative power (Sakti) and the 
Akasa as bijam (seed). The repetition of this formula assures 
superabundant reward. This Mantraraja has four Afiga-mantras. 
They are as follows : 

The Mahamantraraja : 

Ugram Viram maba Visnum 

Jvalantam Ssarvatomukham 

Nrsimham bhiganam 

Mygtyumytyum namamy aham 


The four Anga Mantras : 
(i) The Pranava: 
Om! 
(ii) The Savitai : 
Ghrnih Surya Adityau 
(iii) The Yajurlaksmi : 
Om! Bhir Jak$mir Bhuvar lakgmih 
Suvah Kalakarni tan no 
Mabalakshmih pracodayat. 


(iv) The Nrsimha Gayatri : 
Om! Nrsimbhaya vidmahe 
Vajranakhaya dhimahi 
tan nah simbah pracodayat. 


INrsimha Mantra : Its Pattern, Meaning and use : 

The Nrsimba Pirva Tapaniya Upanisad (NPTU) begins with 
the description of how Prajapati has created the world by the means 
of Nrsimha formula and narrates how the four lines formula deal 
with the four-world region and then after a repeated identification 
of the formula with the highest divinities gives a glorified description 
of the Mantraraja. 


The delivering power of the Nrsimba Mantra is brought out very 
clearly. The Mantra is patterned upon Pagica vam$i Brihmana and 
the Chandogya Upanigad and Atharvasikha Upanigad. The 
Nrsimba Mantra has five attributes, viz., heart, head, hair-tuft, 
armour and missile to which the four lines of the formula with the 
Pranava as the fifth correspond. 
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As we proceed to understand the Mahamantra, it gives us the 
enumeration of the eleven-words of the mantra along with the 
glorification of it. The eleven glorifications are : 


The Upanigad explains the etymological meaning of these 
eleven formulae and then these explanations are embellished 
with the Vedic citations. “It is the duty of the Gods to 
know about the majesty and other qualities of the Lord 
Nrsimha. Hence they approach the Prajapati and begin to 
enquire about the auspicious qualities (Kalyana Gunas) of the 
Lord. They asked ‘Why is it said that the Lordis Ugram ?’ In 
reply it is said by Prajapati that by virtue of his majesty (Atisaya 
Gambhira) the Lord upholds all the worlds (Udgrhnati), all Gods, 
all beings and all souls and creates continually, expands and causes 
to live. The Rgveda supports this view (II. 33.11). As to the 
quality of Viryanu, he creates all the world and sustains them (vira- 
mati). The Lord is also known as Mahavisnu for he permeates 
the world. In support of this the Vajasneya Samhita is cited (VIII. 
36). The Lord is said to be Jvalantambe because by his majesty 
he inflames the world.! The Lord is said to be sarvatomukham 
because even without sense-organs he sees everywhere, hears every- 
where and stays everywhere. The Lord is said to be Nrsimha 
because of all the creatures man is the bravest and loftiest and lion 
is the brave and lostiest, therefore the best of creation has become 
the Nrsimha. Here all thc creatures have a secure home. He is 
bhisanam because all the evil doers will run away from him on 
account of fear of punishment. And at the same time the Lord is 
also Bhadram because he is endowed with all the conceivable 
auspicious qualities (Kalyana Gunas). The Lord is said to be 
Mrtyumrtyum because he slays even the death. To such a God I 
bow down eternally. 


The Bija and Sakti of Nrsimha Mantra : 
In every sacred Mantra, three parts are usually distinguished : 
1. The Bijam or the germ or the first syllable ; 
2. The Kila or Kilaka, the stem or the middle portion ; 


3. The Sakti or the power, the crown or the fruit. 


1. The Taittiriya Brahmana puts it this: “Moreover Stimulator, buigut, 
shining, illuminator, flaming, inflamammer, burning kindling, searching, 
glittering, sparkling, pretty, cmbellishipg, beautiful”, IL, 10. 1. 2, 
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In what follows we shall consider the bijam and Sakti of the 
Nrsimha Mantra. Sakti, the creative power Nrsimha, is the maya, 
and Bijam, the seed, out of which the whole world has developed is 
the akasa (space or ether). This is developed in accordance with 
the Taittiriya Upanisad.* 

The Religious formula (Mahamantra-Réaja) by which the Lord should 
be praised : 
What is the Mahamantra Raja by which the Lord Nrsimha is to 
be adored ? The Prajapati said to the Gods thus: “Om! He who 
is the exalted God Nrsimha and is also Brahman, to him the solution, 
the solution. He is also to be conceived as and saluted for He is 
1. Vignu 
2. MabhesSvara 
3. Purusga 
4. Isvara 
5. Sarasvati 
6. Sri 

7. Gouri 

8. Prakrti 

9. Avidya 

10. Omkara sabda 

11. The Paficagnis : five fires 

12. The Saptamahavyahratah : The seven Vyahrtis 

13. The Asgtadikpalakas : The eight world-guardians. 

14. The Astavasus : The eight vasus 

15. The Ekadasa Rudras : The Eleven Rudras 

16. The Dvadasa Adityas : The Twelve Adityas 

17. The Astagrahas : The eight planets 

18. The Panicamahabhitas : The five gross elements 

19. The Kala: The eternal time 

20. The Manu: Manu 

21. The Mrtyu: The Death 

22. The Yama: The Lord of Death 

23. The Antaka: The Destroyer 

24. The Surya: The Sun God 

25. The Prana: The life 


1. Cf. Taittiriya Upanishad, IL. 1. 
“Atmanah akasah sambhitah, akasat Vayub, Vayor Agnih Agner Apah”, 
Out of this Atman the Akasa is born, but of this Akasa the wind, out of this 
wind fire is born, out of this fire, water is born.” 
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26. The Virat Purugah : The Cosmic Being 
27. The Soma: The Nector Drink 

28. The Jiva: The life 

29. The Sarvam : Theall 

30. The Visvam : The Universe 

31. The Viraj : The cosmic spirit 

32. The Prajapati: The Lord of all being 


These are the thirty two formulae to be “‘chanted”. 


The Glory of Sudarsana Cakra: 


The Sudarsana Cakra, as the Prajiapati narrated to the Gods, 
originally is the solar discus, beautiful to look at, has six spokes and 
six wings and these correspond to six seasons. In the middle is the 
navel, for the spokes are established in the navel. Further the 
Sudarsana Cakra has eight spokes and eight wings, for the Gayatri 
has eight syllables. Further there is a circle with twelve spokes and 
twelve wings for the Jagati has twelve syllables. Further there is a 
circle with sixteen spokes and sixteen wings for the puruga con- 
sists of sixteen parts. Further there is a circle with thirty two 
spokes and thirty two wings, for the Anustup has thirty two 
syllables. 


At the navel of the great SudarSfana Cakra is the tdrakam 
( delivering sign) the syllable, which denotes Narasimha 
(viz. OM). 


II 


The fundamental philosophical position of NUTU may be 
reprepresented schematically as follows : 


Atman = OM = Brahman = NRSIMHA. 


To this fundamental view is added, as a continuous fundamental 
doctrine, that the Atman (identical with OM, Brahman, Nrsimha) 
persists in full purity only in his supreme sixteenth aspect asa 
completely passive subject of perception (Avikalpa), while with his 
fifteen subordinate forms he projects into the world and conditions 
its reality ; but this whole reality of the world and his fifteen 
subordinate forms are nothing when looked at from the highest 
point of view. The Inner Unity of the Atman in all beings is thereby 
brought to view by the artistically executed interweaving of all forms 
with each other. 
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The Upanigad first distinguishes the four states of the Atman 
and this is in accordance with the Mandukya Upanigad. They are 
as follows : 

1. The waking and the gross world of waking ; 

2. The dream and the subtle dream world ; 

3. The deep sleep and the seed world, cause worsts (Bijani- 
drayutau Prajnah); 

4. The Turiya, in which the Union of the subject and object 
takes place. 


The f our-fold division of Turiya : 
The special and distinguishing feature of this NUTU is that it 
provides a four-fold division of Turiya. It is as follows : 
(1) Ota = Interwoven as the intellectual element running through 
the whole world. 
(2) Anujnatr=Affirmer (alternating with Anumantr, ji.€., 


consenter. 

(3) Anujia- Affirmation, the very same after stripping off 
personality, 

(4) Avikalpa = Indifferent—the complete effacement of all 
differences. 


III 


Rama Pirva Tdpaniya Upanisad : 

The Rama Pirva Tapaniya Upanigad (RPTU) is a very impor- 
tant Upanigad in which the complete incarnation of Vignu as 
Rama appears. The Upanigad contains a graphic portrait of 
Rama and the construction of Ramayantra to be worn as an amulet. 
The Upanisad gives us the etymologies of the word ‘Rama’ as 
an incarnation of Brahman, and the Maha Mantra “Rama Ramaya 
Namah”. 


The construction the Rama-yantra and its Maha Mantra : 


One should grasp the metaphysical meaning of the above 
Mantra. The figures in the Mantra are to be drawn concentrically 
and that of the three circles mentioned in verse 62, the first is 
described within the hexagon, the second circumscribed the hexagon, 
the octagon circumscribes this second and finally the third circle 
circumscribing this octogan is described (satkonasya upari ekam 
vgttam madhye ca ekam, patragre ca ekam). 
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Graphic Description of the Rama-yantra or Rama-Mala-Cakra : 


According to Narayana, the commentator on these Upanigads, 
the figure would be constructed like this : 

“In the middle, the hexagon with an inscribed circle; the 
hexagon is circumscribed by another circle, this latter by an octagon, 
this latter by a circle, this latter once more by an octagon, this latter 
by a circle, this latter by a dodecagon, this latter by a circle, this 
latter by a sixteen angle figure, this later by a circle, this latter by a 
thirty two angle figure, this latter by a circle, this latter by a circle 
and this family by a square. 

If now one replaces, outside the hexagon, the entire straight 
lines which run from the periphery of the inner circles to that of the 
outer ones, by wavy lines like a circumstem, then we get two eight- 
petal lotus flowers, one twelve petal one, one sixteen petal one and 
probably also one thirty two petal lotus flower, like a big wheel, all 
placed around the other, the tips of the petals lie on the circums- 
cribing circle, the filaments are to be regarded as being towards the 
side of the inscribed circle. On the filaments and cusps, Occasionally 
between the latter, letters, syllables and names are written down, as 
the Upanigad prescribes them. On the outer most thirty two petal 
lotus-flower is put down the Mantraraja, whose germ is ‘Ram’ 
already formed the Kernal of the whole. 

Lord Rama is to be worshipped after a proper preparation and 
invoking him properly. The Lord sits surrounded by different 
Gods, Rsgis Men. He who pays reverential homage to Lord Rama 
and worships him duly is assured of liberation, says the Upanisad, 
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SUBHADRA 


U. N. DHAL 


Subhadra or Bhadra “‘the auspicious one” is well-known as the 
sister of Balarama and Krsna in our mythology and religion. She is 
flanked between them in the great sanctum at Puri and at Bhubane- 
swar (Ananta Vasudeva temple). Though she is conspicuous by her 
absence in the Vedic works, she is well-represented in our epic and 
the Puranas. Let us examine the genesis of her character lead- 
ing to her deification. 


Subhadra in Traditional Account 


In our traditional works, she is traced for the first time in the 
great epic, the Mahabharata. The text dedicates two chapters on her 
and designates it as Subhadraharana parva-* ‘“‘section on the elope- 
ment of Subhadra” (1.211-212) and the subsequent chapter (213) 
also partly deals all about Subhadra. It informs us that she was the 
daughter of Vasudeva—duhitéa Vasudevasya, sister of Vasudeva— 
Vasudevasya ca svasda (1.211-18) and uterine sister of Sarana— 
Saranasya sahodara (1.211-17). She is a scion of Vrsni dynasty. 
Once while she had been to Raivataka mountain along with her 
family members for merry-making, Arjuna chanced to see her there 
and fell in her love at first sight due to her exquisite beauty and 
eloped her to Indraprastha and married there. Subhadra in union 
with Arjuna begot Abhimanyu. 


As to her genealogy, the Mahabharata does not seem to be clear, 
but the Harivam$sa® (25.1ff) advances further. While enumerating 
the family of Vasudeva it states: Vasudeva, father of Krsna had 
two wives. The eldest one was Rohini and the other one was 
Devaki. Rohini, the daughter of the king Valhika was blessed with 
eight sons, eldest among them was Rama (Balarama) and Sirana was 
included among her other sons. Her only daughter was Subhadra, 
who was also called Citra. She was married to Arjuna and became 
the mother of Abhimanyu. Thus ber relation with Krsna-Vasudeva 
and Balarama is clear. 


Process of her Deification 


Our earlier tradition records her as an independent deity of the 
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Saktas. In the Navaratra (nine-day) festival Kumaripujad “worship 
of maiden’’ forms an important item. The festival begins from the 
first day (pratipad) of the bright fortnight of ASvina and on each 
day a Kumari or virgin ranging from the age of two years to the age 
of tenis worshipped, thus nine virgins are to be adored in it, and 
each Kumari is named differently. Accordingly on tbe last day 
of the festival, the Kumari worshipped is known as Subhadra— 
Subhadrda dasavarsiki (Dbh. 3.26.43a) and is believed to be ten years 
old, and is expected to fulfil the desires of the devotee by removing 
ill-luck.® 

subhadrani ca bhaktanam kurute pujita sada | 

abhadrana$sinim devim Subhadram pijayamy aham {| 

(Dbh. 3.26.61 Cf. verse 51a) 

Thus the deification of Subhadra as a Sakta deity begins. 


Interestingly enough, when the Saktapitha concept developed and 
number of Pithas increased from four to one hundred and eight, 
Subhadra was recognised as a Pithadevi at Sonasangama (Dbh. 
7.30.75 ; Cf. Matsya P. 13.45). She is now identified as one of the 
manifestations of the Mother-goddess and is adored independently. 
Here affiliation with Saiva-Sakta appears to be clear. Thus in “little 
tradition’”’ she originated, grew and subsequently fused with the 
deities in the “‘great tradition”. 

Besides her Saiva-Sakta leaning she is also worshipped among the 
Vaisnavaite deities as the sister of Krsna-Vasudeva and Balarama. 
As a result she is not only recognised as a Sakta deity, but also due 
to her admission into Vaignava pantheon, she becomes more popular 
and her icon was incorporated into the group of Vaignava deities for 
installation in sanctums for worship. 

The Brhat Samhitra* (58.37-39) dealivg with the iconography of 
various deities states that Ekanamsa (a female divinity) should be 
represented between Baladeva and Krsna. This Ekanamh$sa should be 
made, two-handed, four-handed or eight-handed. In case of itwo- 
handed one, she should place her left hand on her hip and hold a 
lotus in the right. When four-handed she should carry a book and 
a lotus in her two left hands and the right hands should be represen- 
ted with varada-mudrd ‘‘boon granting pose” and aksasutra ‘‘garland 
of rosary”. But the eight-handed image should carry Kamandalu 
‘a water pot’, capa ‘bow’, ambuja ‘lotus’, $astra ‘a book’ in the left 
and varadamudra, sara ‘arrow’, ,darpana ‘mirror’ and aksasutra 
in the right hands respectively. 
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In view of her earlier mythology etc., scholars” are inclined to 
identify Ekanam$a with Subhadra in such iconographical arrange- 
ment. Let us examine them : This Ekanam$a is well-known as 
Yoganidra and Kalaratri, who was instrumental for the protection 
of Krsna-Visudeva from the clutches of Kamsa, his uncle. She is 
the daughter of Nanda and Yasoda. Because of her such significant 
role in saving KeSsava, she was worshipped by the Yadavas.° The 
physical features of Yoganidra is very clearly put in the Harivam$sa 
(47.39) thus : Her complexion is dark like Krsna and the colour of 
her face is white like Samhkargana. She is four-armed, out of which 
two are similar to Krsna. With her four hands she holds different 
objects like trident (trifi/a), a weapon plated with gold, a pot filled 
with honey and a lotus. Adorned with necklace and ear-rings, with 
the face and beautiful as the moon, she puts on silken garments of 
blue and yellow colour : 


macchavisady$i krsna samkarsanasamananda | 
bibhrti vipulan bahiin maina bahipaman bhuvi [| 39 
trisikhamh $Sulam udyamya khadgam ca kanakatsarum | 
patrim ca purnam madhunak pahkajam ca sunirmalam [/40 
vasana mecakam ksaumam pitenottaravasasd | 
Sasira$miprakasena harenorasi rajata {/ 41 
Harivam$sa, 47.39-41 
On the other hand Subhadra is the daughter of Vasudeva and Rohini. 
While EkanamS$a is dark in comlexion, Subhad:a is golden (rukma- 
varnd) and Subhadra is usually represented with two hands. In view 
of such facts, Ekanam$§a may not be identified with Subhadra as 
such. 
Subhadra is believed to be the nourisher of the world (Jagaddha- 


fri), bestower of happiness and well-being (subhasaukhyada) and is 
addressed as Katyayani.” 


namas te sarvage devi namaste subhasaukhyade | 
trahi mam padmapatraksi katyayani namo’ stu te /] 58 
eva prasadya tam devim jagaddhatrim jagaddhitam | 
Baladevasya bhaginim Subhadram varadam sivam // 59 
Brahmapurdna, 57.58-59 ; Cf. Naradiya Purana, 2.55.67-68 
As the sister of Baladeva she is adored along with Baladeva and 
Krsna. 
Later on she is regarded as the Mother of the world (sar valoka- 
anani). She resides on the chest of Vignu as his consort (Lakgmi) 
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and with Sambhu as his better half—vakgasthalasthitéam Visnoh Sam- 
bhor arddhangadharinim | Skanda P, 2.2.30.58b. She is Visnumayd, 
without whose help and support Visguu cannot function for the 
creation, preservation and destruction of the world : 


stgti sthitrivinas$adikarmanam paramatmanah [| 59 


tvam eka $Saktir atula tvam vina so’pi neSsvarah // 60a 
Skanda p, 2.2.30.59-60a 


She is inseparable from Vignu and is identified with Laksmi, Gauri, 
Saci, Kaityayani, Bhadra, Bhadrakali and so on. She is the cause 
of mukti, liberation and also puts the people in bondage—- 


muktihetus tvam eve$si bandhahetus tvam eva hi || 
(Sk. p. 2.27.61) 


The characteristic features applied to Lakgmi, the consort of Visgnu 
are applied to her also. Like Laksgmi she is the mother of the 
universe and lord Vignu, the father etc : 


tvam mata jagatam devi pita Narayano hi sah | 
strirupam tvam Sarvam eva pumiriipo jagadi$varah {| 58 
(Sk. p. 2.27.58 ; Cf. Visny p, 1.9.126f) 


This stage of her identification with Laksmi appears to be the 
latest one. Basically she is a Saktaite deity out and out, the trace of 
which even now is found in her worship when her adoration is 
accompanied by Devi Sikta— 


devyah suktena Bhadram tam... (Sk. p, 2.20.33a) 


Though admitted into Vaignava group, her saktaite characters are 
also reflected in her role as the female principle, representing various 
female deities associated with other gods of Hundu pantheon. On 
the other hand her role in Sakta-Saiva and Vaisnava theology marks 
her stages of development. Later on the PardSsara Samhita® (13.1.4a) 
a pancaratra text of C. 12th century A.D. identifies her with the left 
side of Lord Jagannatha and the right side with Balarama : 


Jagannatheti vimahgam Balaramarddhariipinam | 
Subhadrakhya-Mahalaksmiriupasarddhanga vesinam {| 
Thus her complete assimilation with the Jagannatba-cult is 
worked out. She enjoys a dignified status among the Visnuite deities 
and is adored along with other two divinities like Jagannatha (Krsna) 
and Balarama. 
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Editorial note : This paper on Subhadra can certainly claim originality of 
approach and the writer has been successful in collectipg relevant Sastric 


materials on the topic. 
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ON THE JAGANNATHA TRINITY 


DR. K. S. BEHBRA 


Puri is famous throughout the world as the seat of Lord 
Jagannatha. The temple of Jagannatha, built in the 12th century, 
has wooden images of Jagannatha, Balabhadra and Subhadra as 
principal presiding deities. Scholars have, as yet, not been able to 
determine the exact origin of the Jagannatha Trinity, which is 
shrouded in obscurity. The matter is complicated by paucity of 
authentic historical evidence, even the non-mention of Jagannatha 
in inscriptions prior to 130 A.D. and assumptions of scholars on 
the concept of Trinity.® In an article published in the Journal of 
the Royal Asiatic Society, London, 1981, Hermann Kulke held the 
view that only Purugottama and his consort Laksmi were worshipped 
in the temple and that the worship of Jagannatha, Balabhadra and 
Subhadra was introduced by Anangabhimadeva 1II in 1230 A.D.® 
The theory is based on the assumption that inscriptions of the 
Gangas only praised Purugottama and for the first time the inscrip- 
tion of Anangabhimadeva Ill in Puri dated 1237 A.D. mentioned 
Halin (Balabbhadra), Cakrin (Krsna) and Subhadra.® 


This important conclusion of Dr. Kulke cannot be accepted in 
view of the fact that even earlier to Anangabhimadeva III, we find 
reference to the Jagannatha Trinity. In inscriptions relating to the 
Sen King Laksman Sen of Bengal (1179-1206 A.D.) mention is made 
of the seat of both Musaladhara (Balabhadra) and GadApani 
(Krsna) in the following stanza.* 

Velayam Daksin-abdher-Musaladhara-Gad&pani-samvasavedyam 

Ksetre Visvesvarasya sphurad-Asi-Varun-aslega-Ganigormi-bhaji 

tir-otsange Trivenyah Kamalabhara-makharambhba niroyaja-pute 

yen-occair-yajfia-yupaih saha samara-jaya-stambha-mala 
nyadbayi 

‘By him were planted pillars of victory, along with lofty sacrificial 
posts, on the coast of the Southern Ocean about the altar on which 
dwell the club-bearing (Balabhadra) and the mace-holding (Kr$na), 
at the site of Visvesvara touched by the waves of the Ganga 
embraced by the Asi and Varuna (i.e., at Varanasi) in trepidation, 
and on the bank of the Triveni (at Prayaga) truly sanctified by the 
sacrifices performed by the Lotus-born (Brabman)”. 
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It is clear from the above stanza that even half century before 
1230 A.D. Balabhadra and Krishna were worshipped at Puri.” 


We get visual representation of Jagannatha in three sculptured 
panels of Konarak temple, which was built by Narasimha I about in 
middle of the 13th century. In the sculptures, the charatcristic 
form of Jagannatha is evident showing strong similarity with the 
present wooden form (darumirti) of Jagannatha. There is also an 
important relief of Jagannatha Trinity in the door jamb of the 
Ramacandra Temple at Rajim in Raipur district of Madhya 
Pradesh. The date of this temple, which combines old and new 
materials, is uncertain and requires further investigation but the 
temple with its representation of Jagannatha Trinity is very signi- 
ficant. On the right side door jambs, representation of ten incar- 
nation are found but in place of the Buddha, Jagannatha Trinity 
is represented in their archeaic forms. The dominant deity 
Jagannatha is shown along with his brother Balabhadra and sister 
Subhadra in their characteristic sequence. This indicates that the 
worship of Jagannatha Trinity has been well-established at Puri and 
even outside Orissa, we find their characteristic representation at 
Rajim. 

Another important evidence about the Jagannatha Trinity comes 
from the Narasimha temple inside the premises of Jagannatha 
temple at Puri. The temple, to judge from its architecture and 
sculpture, is a close contemporary of Brahme$svara temple which was 
built by Queen Kolavati in 11th century. The de-plastering of the 
temple by Archaeological Survey of India has brought to light about 
61 inscriptions belong ing to the Ganga period. The earliest inscrip- 
tion by Anantaverman Chodagangadeva belongs to about 1113 A.D. 
The inscriptions, however, do not say anything definite about the 
erection of the present Jagannatha temple, but the existerice and the 
worship of the Trinity is known from an inscription found on the 
base of the temple in the Southern side. While several other inscrip- 
tions of the temple refer to Purugottama, this inscription refers to 
donation of nigkas by a malakara (florist) named Jayaraja to 
Purugottama, Balabhadra and Subhadra*. The inscription, which 
evidently belongs to the time of Anantaverman Chodagangadeva, 
conclusively proves the worship of the Trinity at Puri during his 
time or even prior to the construction of the temple. This is 


* 1 am gratefu} to the authorities of the A.S.I for this information, 
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perhaps the earliest epigraphical evidence relating to the three 
principal divinities of the Jagannatha temple. 


So far as the religious texts are concerned, we find clear evidence 
of Jagannatha Trinity in the Purugottama-mahatinya of the Skanda 
Purana, which is dated later than i3th century. Among the earlier 
texts Jagannatha Trinity is mentioned in the Kriyayogasara and the 
Hayaf$sirsa Paficaratra. The Kriydyogasdara, written towards the 
end of the ninth or the beginning of the 10th century A.D. accord- 
ing Dr. R. C. Hazra,¢ refers to the worship of Jagannatha, 
Balabhadra and Subhadra in its 18th chapter. The Hayaf$sirsa 
Paricaratra” a text of Circa 800 A.D, also refers to installation of 
the images of Purugottama along with Balarama and Subhadra. 
Even the concept of Jagannatha Trinity can be traced back to the 
time of Sankaracarya’s visit to Puri about 9th century A.D. The 
tradition of Sankaracarya’s visit to Puri is recorded in Sankara- 
Vijaya-Makaranda, a Sanskrit text based on different Sankara Vijaya- 
traditions. According to traditions, Sankaricarya, during his 
visit to Puri, defeated the Buddhists and consecrated the wooden 
image of Jagannatha.® From his famous prayer to Lord JaganndAtha, 
the identification of Jagannatha with Krsna and worship of 
Jagannatha, Balabhadra and Subhadra are attested. 


The problem of the origin of the Jagannatha Trinity, its develop- 
ment and iconographical features still baffle the scholars. The 
present paper cannot claim to solve this mystery, but we must 
continue the search, for we still do not fully know, the historical 
beginning of Jagannatha. 
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THE CONCEPT OF PURUSATTAMA IN VEDIC AND 
UPANISADIC LITERATURE 


Madhusudan Mishra 


Introduction 

The religio-philosophic systems of modern times, which are 
mutually inconsistent, quote texts from the Upanigsad-s as an 
authority for their special doctrines. Their references to the old 
books are correct in the most prominent cases, but when the 
advocates of the systems force into other texts of an opposite 
nature a meaning consistent with their own special doctrines, they 
are manifestly wrong.! 

The Vedas are the most faithful] religio-historical document of 
the Vedic Aryans handed down to us almost intact. It is hardly 
debatable that the Vedas donot speak anything regarding an avatara, 
a personal god, or cult, The concept of an avatdra, personal god 
or cult is no doubt a post-Vedic and pre-epic concept. The 
philosophic and divine speculation of the Vedic people primarily 
aim at a natural, phenomenal or cosmic power. But if we try 
to find a nexus between our own special doctrines and the Vedas, 
we are sadly mistaken. Our deliberate attempt in doing so to 
give an ancient colour to our own cult or god is not only unjustified 
but also uncalled for. 

The conception that the Supreme spirit manifests himself in 
various forms which we find in the Upanisad-s is a development as 
against the ideas that one God, for instance Mitra, is the same as 
Varuna, Agni etc. If these several gods are one, one god may 
become several. This led to the conception of Avatdra-s in later 
periods. But for ordinary people, an adorable object, with a more 
distinct personality that which the theistic portion of the Upanigsades 
attributed to god, was necessary and the philosophic speculations 
did not answer the practical needs.“ This led to the worship of 
a god in an anthropomorphic feature in later times. 


1. Bhandarkar, R. G. Vaisnavism, Saivism and Minor Religious systems, 
Strassburg, 1910. p. 2. 
2. Ibid. p. 2. 
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R. G. Bhandarkar’s analysis and assessment of the factors 
responsible for the development of a god in a manlike concrete 
form and our endeavour to justify his origin in some of the ancient 
authoritative texts hold good in almost all cases where a religion 
or cult revolves around a particular sect, faith or doctrine. But 
in case of a cult or god which is manifestly a synthetic one, it is 
extremely difficult to find the origin out of which it has evolved. 
This has happened in the case of the Jagannatha cult. 

The cult of Jagannatha which we see today is a fusion of so 
many trends and traditions, faiths and doctrines, both religious 
and social. Thus a very conspicuous presence of a variety of 
faiths is found therein, But no single cult can claim it to be solely 
responsible for such a development. Still attempts have already 
been made to locate the origin of Jagannatha in a particular faith, 
viz. Vedic, Buddhist, Tantric or faith of the Sabaras etc. For 
quite a few centuries now Jagannatha has been portrayed as the 
Purusottama. An attempt has been made hereby to analyse the 
concept of Purusottama in the Vedic and Upanisadic period. 
Moreover, we have tried to find out what really the concept was 
in Vedic and Upanisadic times and how it did become associated 
with Jagannatha. 


0.1. The concept of Purusottama : Origin and antiquity. 

Before undertaking a quest into the origin of the concept of 
Purusottama it would be in the fitness of things to analyse the word 
itself so that we may get some clue to move forward with. The 
word “‘Purugsottama’” is a compound by nature and is constitutive 
of two components : ‘Purusa’ and ‘Uttamah’, meaning a ‘best or 
paramount person’. To find out its origin we may search for a 
text wherein the word is attested for the first time. The word 
‘Purusottama’ does not occur in the whole Samhita, Brahmana, 
Aranyaka or Upanisadic Literuture. Thus we have to take the 
attestation of the components into consideration. Since the second 
component i.e. ‘uttamah’ has nothing to do with the concept, we 
will try to see how does the term ‘purusa’ contain the ‘purusottama’ 
concept in it. If itis at all argued that the concept of Purusottama 
lies in the Vedas, then, according to us, it is nowhere but in the 
Purugsasikta of the Rgveda. 
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‘Purusa’, where ‘pi’ is a long one due to the Vedic peculiarity, 
(chandasadirgha), for the first time is met with in the Rgveda 
(7.104.15). The importance of the term ‘piirusa’ and its gaining 
more weight and significance in the succeeding Samhitd-s and 
ancilliary literature will be clear from the following statistical data. 
In the whole Rgveda the word is used fourteen times in total out 
of which nine times alone in the ‘purusasiikta, (Rg. X.90. 1-16). 
In the Yajurveda the word occurs twentysix times in all and in 
the Atharvaveda, one hundred sixteen times in total. A full siikta 
is devoted in the Rgveda to the ‘purusa’. Itis followed by both 
the Yajurveda and Atharvaveda. From the number of the mantras 
devoted to the ‘purusa’ in the ‘purusasiikta’ of the first two Vedas 
i.e. Rg and Yajus it appears that gradually the concept was gaining 
a momentum. While the Rgvedic ‘purusasukta’ has sixteen mantras 
in total, the number found with the one in the Yajurveda is twenty 
two, an increase by six more mantra-s. Another important fact 
that deserves mention here is that the ‘purusasiikta’ is one of the 
very few siikta-s which find a place in all the four Vedas. Thus 
the term ‘purusa’ which is vividly used in the Vedic Literature 
needs a careful analysis. Let us analyse it from Rgveda onwards 
and see the sense in which itis used there. The hymn wherein 
the word ‘purusa’ occurs for the first time is : 

adyad muriya yadi yatudhano 
asmi yadi vayus tatdpa piirusasya | 
adha sa virair dasabhir vi yiiya 
yo ma modyam yatudhdanety aha [| 
(Rgveda. V11.104.15) 

Let us see how does Sayana interprets the word ‘piirusa’ as used 

here. 
iyam api Sapathariipaiva | yady aha vasistiah yatudhanah 
raksasah asmi adya asminn eva dine muriya mriyeya { api 
va pirusasya manusyasya ayuh jivitai yady aham rakgsaso 
bhitva tatapa Hhinisitavau asmi tarhy apy aham adya 
mriyeyety anvayah {| 

From this interpretation of Sayana it is obvious that this 
‘purusa’ refers to an ordinary man in general and thus, no special 
meaning can be attributed to it. Eisewhere (Rg. 10.97.4) Sayana 
explains ‘piirusa’ as ‘ciktsakalt’. Series of examples can be cited 
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from the Rgveda itself where no special meaning of the term ‘pirusa’ 
can be justifiably seen. 

The first case where a special meaning can justifiably be attri- 
buted to is the ‘purusa’ in the purusasiikta of the Rgvcda (X.90.1-16). 
From the number of adjectives and attributes juxtaposed to the 
‘purusa’ and also from the highly philosophical tone of the hymn it 
is amply clear that the ‘purusa’ discussed there is not an ordinary one 
and it rather refers to a great purusa. One having thousands of 
heads, eyes, feet etc. evidently refers to a ‘Virat purusa’. Most 
probably, this concept, in course of time, developed into a concrete 
and crystallized theory as such in later timés. 


0.2 Purusa in the Vedic Literature : A detailed Survey 

After having a detailed and critical study of the word ‘piirusa’, 
or ‘Purusa’ Yaska, the celebrated author of the Nirukta gives a four- 
fold derivation of that term. Each one of these four derivations is 
based on numerous examples collected from the various rungs of 
the Vedic Literature. An analysis of them will reveal the meaning 
of the word ‘purusa’ as has been used in the Vedic Literature which 
in turn will make us know as to what the concept really was in the 
Vedic times. The four derivations are : 


(1) purisadah, (2) pirisayah, (3) purayater va, and (4) pirayati 
antar iri.’ Now we will undertake a brief but full-fledged discussion 
on each one of them. 


1. Purisadah—Yaska defines it as Puri sidatiti. Since the word 
is derived from the root sadly (tudadi class, No. 133), Skandasvaml, 
while defining this says : athava Sadir (sadir) gatyarthah, tasmat 
purasabdopapade dap pratyayah, purah Sariram bhoktrtvena gaccha- 
titi purisSah safikarasakaravyapatyokarasyopajanena purusah.* Durga, 
on the other hand takes ‘pith’ as body or ‘buddhi’. According to 
him ¢: piah sSarirai buddhir va tayor asau visayopalabdhyartham sidatiti 
purisadah iti purusah.® 

In both the cases one who dwells in the body to enjoy the 
worldly objects is none but the soul (Aman) itself which is other- 

3. Nirukta of Yiska, 2.3. 


4. Skandasviml’s commentary on Nirukta, 2.3. 
5. Durge’s tika on Nirukta, 2.8. 
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wise called ‘purusa’ here. The reason for such an analysis lies in 
the Yajuh mantra : asvatthe vo nisadanam (Yajurveda, 12.7.9.) 


2, Purifayah :—This has been defined as : puri Sayandat purusah 
meaning ‘one who sleeps in a pura’. One will be tempted to see 
how does Yaska erects his thesis on a strong edifice, which in this 
case, a sufficient number of examples from the whole Vedic Litera- 
ture. Let us illustrate a few of them to strengthen our view. 

(i) Gopatha Brahmana (1.1.39) designates Prana as purusa 
because it sleeps in a pura : Prana esa sa puri Sete puriseta iti puri- 
Sayam santath pranam purusa ity dcaksate. 

(ii) Satapatha Brahmana (13.6.2.1) calls Vayu as purusa : ime 
vai lokdah pirayam eva purusa yo ’yam (vdyuh) pavate so’ syam puri 
Sete tasmat purusah. 

(iii) Taittiriya Aranyaka (7.8): sah (yogih) etasmat jivaghanat 
paratparam purisSayam purusam iksate. Sayana’s interpretation on 
this mantra is noteworthy : ya updasanaya brahmalokam praptah sa 
etasmat sarvajivasamastirupat utkrstat hiranyagarbhat api utkrstam 
sarvapranihrdeSayah ( purisSayam) paramatmanam paf$syati. 

(iv) Brhaddaranypakopanisad (2.5.18) : sa v@ ayam purusah sarvasu 
pursu purisayah [| 

(v) PraSsnopanisad (5.5) : pardatparam purifayam purusam iksate. 
Let us pick up some examples from the epic and puranas even 
though they are posterior to Yaska, which echo the same thought, 

(vi) Muhdabharata (Santi parva. 210.38) — 

navadvarath purath punyam etair bhavaih samanvitam] 
vydapya Sete mahdan Atma tasmat purusa ucyate]l 

(vii) Brahmapurdna (30.38) — 

avyakte ca pure Sete tasmat purusa ucyate. 
(viii) Bhdagavatapurdana (7.14.37)— 

purdany anena srstani nrtiyagrsi devatah| 

Sete jivena riipena puresu puruso hy asaull 

From all this it is clear that the purusa that has been referred 
to in these mantra-s is the Brahman itself. The pura where he 
dwells may be Brahmancda or pinda and accordingly the function 
differs. 

3, Piirayater vad: According to this derivation ‘purusa’ is 
derived for the root puri (4.43) meaning ‘to fill’, to satisfy’. 
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4. Piirayati antalr: Probably keeping the antaryami purusa in 
mind Yaska has given the fourth derivation. Skandasvami thinks 
that Yaska’s antaura-purusa is one but the kgetrajfia-purusa as he 
says ! piurayati anta ity antarapurusam abhipretya antarapurusah 
ksetrajfias tam abhipretyocyate tena hi indriyapranadiriipath puryasta- 
kart sthiilarit ca see Skandasvami's commentary on Nirukta, 2.3). 

Durga assumes that since this world is filled up by Him. He 
is called Purusa: Piirpam anena pirusena sarvagatatvat Jjagad iti 
purusah. Taittiriya Aranyaka echoes the same thought while it 
says : Vrksa iva stabdho divi tisthaty ekah tenedam purpam purusena 
sarvam. (T.A. 10.10.20). 


From the above examples and analysis it may be said that the 
Purusa that is referred to in the Vedas and Vedic Literature is 
indicative of an Ultimate reality, Brahman, a cosmic energy and 
thus, no trace of individual god as such can be seen in it. 


0.3. Purusa: Various forms and identifications. 


After having analysed the concept of purusa, we now proceed 
further to the various forms in which that Purusa is identified. The 
following examples will show how a gradual development was 
taking place with reference to the concept of purusa in the Vedic 
and Upanisadic Literature. Let us have a cursory glance at them. 


Puruso vai sahasrasya pratima(Yajuh, 13,41) 
Puruso prajapatih (Satapatha Brahmana, 6.2.1.13) 
Puruso yajfiah (ibid. 3.1.4.23) 

Puruso agnih (ibid. 10.4.1.6) 

Vaisnavah purusah (ibid. 5.2.5.2) 

Prdajapatyo vai purusah (Taittiriya Samhita, 2.2.5.3) 


a se 


atha yah purusah Sa pranah tat sama tat brahma tad amrtam 

(Jaiminiyopanigsad, 1.25.10). 

8. Puruso vai samudrah (ibid 3.35.5) 

9. Purusa eva savita (ibid 4.27.17). 

10. Purusatt ha vai narayanam prajapatir uvdca (Gopatha Purva, 
5.11) 

11. Sodasukalo vai purusah (Fai. Sam. 1.7.5.5) 

12. usango hy ayo purusah (Sat. Br. 14.7.1.17) 

13. dvipdat vai purusah (Attareya Br., 4.3.5.17). 
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14. Saptada$o vai puruso dasa pranas ‘catvary atigany dima pafica- 

daSso grivah soda$sayah $irah saptadasam (Sat. Br., 6.2.2.9) 

15. Paikto’ yam purusah lomas tvai mamsam asthi majjd 

(Sat. Br, 10.2.3.5.) 

These fifteen examples collected from various rungs of the 
Vedic Literature may be divided into three different groups. The 
first one identifies the purusa with some natural power or cosmic 
power. The second one identifies Him with a more distinct 
personality having an anthropomorphic feature and manlike 
qualities. The third one describes Him as a man having flesh, 
hlood, bone and marrow. But one striking factor which deserves 
mention here is the seed and gradual development of the concept of 
purusa towards a puranic and samkhya concept of Puruga or puru- 
sottama. At least Purusa being identified as Narayana and being 
illustrated as asaniga well confirms our view. 

Purusa, which was a generic form for man in its earliest stage, 
slowly and gradually culminated in a concrete philosophical concept 
in later centuries. In course of time He became the citadel of atl 
power nnd activities like creation, sustenance and dissolution. 
Thus it gave rise to the uttamapurusa or avyaya-purusa of the Gita. 


0.4. Purusa in the Upanigads : 


Upanigad which is otherwise known as Brahmavidyad is the 
product of a long tradition concentrating on the Ultimate Reality 
which it also designates as purusa. Let us explore the concept as 
has been segn in the major Upanisads handed down to us. For 
that we will choose a few examplus from the Upanisadic Literature 
which exclusively deal with the concept. 


Il) Kathopanisad (4.12) 
angusthamatrah puruso madhya atmani tisthati] 
isano bliiitabhavyasya na tato vijugupsate]] 
2) Brhaudaranyakopanisad (2.12), 
atisthah sarvesamh bhiitanam mirdha rajeti va 
aham eta \aditye Ppurugam) updasa iti. 
(3) Chandogyopanisad (3.13.1) 
(a) atha khaiu kratumayah purusah yatha kratur asin 
loke purugo bhavati tathetah pretya bhavati. 


23 
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(b) athamiirtam brahmano riipam...tasya etasya 
amiurtasya etasya amrtasya yata etasya tasyaisa 
raso ya esa etasmin mandale purusah (2.3.3) 
(4) Jaiminiyopanisad (4.12.1.17) : 
purusa eva savita | stri savitri | sa yatra purusah 
tat stri yatra va str tat purusah. 
(5S) Mundakopanisad (2.1.2) 
divyo hy amiirttah purusah sa balhyabhyantaro hy ajah] 
aprano hy amanah S$ubhro hy aksarat paratah parah// 
{6) Prasnopanisad (4.9) : 
esa hi dras{a sprasta Srota ghrata rasayit@ manta boddha vijnid- 
natmda purusah | sa pare ’ksara dQtmani sampratisthate {| 


Thus from the above examples it is amply clear that the 
Upanigadic Purusa always refers to the Brahman. Wherever we 
find any representative being or thing, it is nothing but a pheno- 
menal illustration of the Brahman itself. 


0.5. Purusa in the Svetasvatara-Upanisad 


Before undertaking a discussion on the concept of Purusa in the 
Svetasvataropanisad it would be in the fitness of things to mention 
a few important characteristics of it so that we would not be liable 
to commit any mistake by imposing some pre-conceived idea on 
the concept. 

This Upanisad exhibits often an individual stamp (of its own). 
This work, with its lack of an ordered thought-process, irregularity 
and artibrary change in the verse-metres, abundance of interpolated 
citations, close connection with the Sark/iya concept etc. cannot 
validly be held as the work of a single author and particular time.® 
With all these reservations, we now proceed further to see as 
to what was the basic idea about the Purusa in the Sveta$svataro- 
panisad. Let us pick up a few verses from it and examine them. 


1. Yasmat param naparam asti kincit 
yasman naniyo na jyayo'sti kas cit | 
Vrksa iva stabdho divi tisthaty ekas 
tenedath piirnam purusena sarvam // (3.9) 


6. Deusson Paul, (tr.) Sixty Upanisads, English Translation by Vadekar, 
V. B. and Palsule G. B., Delhi, 1980. 
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2. Sarvatah panipadam sarvato’ksisiromukham / 
sarvatah $rutimal loke sarvam davrtya tisthati // (3.16) 
3. sarvendriyugunabhasam sarvendriyavivarjitam | 
sarvasya prabhum i$anam sarvasya Saranam brhat [/ (3.17) 
4. apanipado jabano grahita pasyaty acaksuh sa Srnoty akarnah | 
sa vetti vedyam na ca tasya’sti vetta 
tam ahur agiyam purusam mahantam // (3.19) 
5. Vedaham etam ajarath purdanam 
sarvatmanah sarvagatam bibhutvat | 
Jjanmanirodham pravadanti tasya 
brahmavadino hi pravadanti nityam /| (3.21) 


The first verse says that the higher than that there is nothing 
existent, nothing subtler and bigger, that one always stands as a tree 
having is roots in the heaven the purusa who fills this whole world. 
Itis the same tree which has been spoken of in the Kathopanisad 
(6.1). 

Urdhvamulo'vaksakha eso’ Ssvattha sanatanah | 

tad eva Sukram tad brahma tad evamrtam ucyate {| 
The second one is nothing but a paraphrase as the idea seen in 
the Rgvedic purusasiikta. The third one also echoes the same 
thought and particularly, a thought more fitting to the Samkhya 
concept of Purusa and Prakrti. The fourth verse says that the 
subject of knowledge alone is one that grasps, runs, stands and 
hears, although the senses concerned are not at all the subject ; 
and this individual subject is the primaeval (wr-) subject. Thus the 
concept that underlies bere is that the Bra/finian can be seen in two 
different forms : Universal and individual. 

From the above discussion it can safely be concluded that 
neither the Vedic nor the Upanisadic Purusa (or to be little flexible 
yirat purusa which in later times gave rise to Purusottama) has got 
any relation with our Jagannatha Purusottama. But iconographical 
similarity and semblance have tempted some scholars to connect him 
with the Purusa described in the verse ‘apanipado’ etc. which is a 
misconception. Jn no case can a god like Jagannatha in his present 
form be understood from the Upanisadic Purusa. We fully 
agree to the theory that the iconographic feature of Jagannitha 
purusottama is derived from the one of the upanisadic purusa, but 
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still no direct connection can be established so far as the present 
god and his cult are concerned. No such god or cult can be seen 
in the Vedic or Upanigadic Purusa. The purusottama who is dis- 
cussed in the Purusottamayoga and elsewhere in the Gita (8.22 ; 13, 
19 ; 13.21 ; 15.4 etc.) is an elaboration of the concept that is seen 
in the Svetasvatara Upanisad and Samkhya Philosophy.* 


0.6. Purusottama in the later Vedic treatises. 


Let us now switch over to the text where the word Purusottama 
is found for the first time. The most ancient available Vedic text 
to mention the word Purusottama is the Vaikhdanasa Grhyasutra 
(3.4: 12). In the section dealing with the marriage rite it identifies 
the bride-groom with Manu, Prajapati, Purusottama and Mahendra. 
It says : 

mama hrdaya iti tasya hrdayam abhimrSati proksanaih 
proksya punyaham svastighoganarundhatindrany aditih 
§rir iveti vadhva manuh prajapatih purusottamo mahendra 
iveti varasya ca catvari stomany Gropayeyuh...| 


Here the word Purusottama refers to Narayana or Visnu. More- 
over, one striking factor is that by that time the concept of Puru- 
gottama might have got a concrete shape as such. Still it cannot 
be identified with Jagannatha since no such context is there. 
Another text, namely, the Atharvana Jyotiga, while dealing with the 
garbhadhana uses the word ‘Purugsottama which refers to a ‘best 
person’ simply and nothing more. It reads : 


navamyam subhaga nari dafamyam pravarah sutah | 

ekadaSsyam adharma stri dvadaS$syair purusotiamah {| 
Two more ancient texts, namely, the Hiranyakesipitrmedhasiitra (19.4) 
and the VisnudharmaSsdastra (1. 51) also mention Purusottuma. But 
that purusottama has got no bearing with Lord Jagannatba and 
rather, it reters to the Brahman. Now it can safely be concluded 
that till this period i.e, the time when these treatises were composed, 
which may be placed before 2nd contury A.D., it not earlier, 
Jagannatha was not known in the name of Purufottama. 


* Space forbids us to go into detail regarding the concept of Purusottama in the 
Gita. 
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0.7 Possible time and reason as to when and for what Jaganndatha 
came to be known as Purusottama. 

Even though such a section does not come under the perview of 
the paper, still to have a full-fledged shape of the same we are temp- 
ted to have a very brief discussion of it. For the first time simply 
the name Jagannatha (which may not be the Jagannatha of Puri) 
is mentioned in the Jiianasiddhi of Indrabbhiti (Chapter 1, Verse 1).” 
The Purusottamaksetra referring to the abode of Jagannatha is first 
mentioned in the Brahmadeo Temple Inscription (1088 A.D.)®. 
Both the god and the Kysetra have been mentioned in the work of 
Satananda (1100 A.D.). The Skanda Purdna (1000 A.D.) mentions 
the Kysetra as a sacred place.’ Scores of examples can be cited 
from different sources in this regard. 

R. G. Bhandarkar’s conjecture is that Buddhism played a key 
role in the rise of Vaisnavism in the eastern part of India in the 
early Guptan period. It deliberately tried to absorb Buddhism in 
it for which it accepted Buddha as an incarnation of Vispnu. It is 
yet debatable whether Jagannatha is a Buddhist deity. We don’t 
enter into that controversy since it is beyond the scope of our 
paper. We want to focus our intention on the subject that as to 
how Jagannatha came to be identified as Purusottama. 

In its earliest stage Jagannitha was a $i/dbrahma. In course of 
time, due to some unknown reasons, he was changed into ddru- 
brahma. Purdnas and so many Tantric texts portrayed Jagannatha as 
the Ultimate Reality. Since the iconographical sembalance of 
Jagannatha with the Upanisadic Purusa was there, they got a clue 
to march forward and deliberately tried to identify Jagannatha as 
the Purusottama. Probably al! this happened durivg the 6th or 7th 
Century A.D. while most of the Purdnas were being composed. 


Conclusion : 


From the above discussion we have arrived at the following 
conclusion. Since the Vedas or Upanigads don't speak of any cult 
or incarnation or sectartanism, Jagannatha cannot be any way 
connected with the purusa concept contained therein. Iconogra- 
7. Pronipatya Jagannatha’ir Sarvajinavararcitam | 


8. Mahtab, H.K ; History of Orissa, Vol. 11, Appendix, p. 514. 
9. Purusottame | Udanvad ambhasi snanam ipsitam. Skanda Purana, 3.1.52,54 
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phical similarity of Jagannatha with the Purusa described in the 
Upanisad (specially SvetaSsvatara) tempted the later writers to portray 
him as Purusottama. Since the Purugottama needs a pura to dwell 
or sleep, the name of the place where he was installed was named 
as Puri. Inspite of all this if we try to find out a nexus between 
him and the Vedic and Upanisadic Puruga it will lead us to a very 
bizarre situation. 
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Editorial Notes : The author here scientifically and in a systematic 
manner has presented the evolution of the 
concept of purusottema. 
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SURESH CHANDRA MOITRA 


The Cult of Jagannatha is not old. But the concept of car is 
old. It is the symbol of Sirya. The car festival is old too. 


Fa Hien, the chinese traveller told of a car festival of the 
Buddha. The car festival of many deities are now obsolete, Kali, 
Kumari is still honoured in Nepal with a Car. A Jaina icon of 
Paresanatha is placed on a chariot. The Paresanath procession in 
Calcutta still held every year with pomp and grandeur matching with 
the wealth of the devotees. 


But Jagannatha legend is a different one; it did not grow-up 
before the fourteenth century. In two old compilations Subhasita- 
ratna-kogsa and Sadukti-~karnamrta there are some proper names 
such as Jagannatha, Purugottama and Balabhadra, but none of 
them denotes any legend. 


Our experience with Bengal inscriptions is not different. 
Jagannitha Deva Sarmana of Belava copper plate or Kumara 
Purugottama Sena of Viswarupasena Inscription does not throw any 
light on the problem. The architectural response is simply a zero. 
No Temple or icon could be built up in his honour. 


2 


The situation changed with the beginning of the sixteenth 
century. The proper names relevant to the cult occur often and 
without any break. The names of two elder brothers of the grand 
father of Sanatana and Ripa Gosvamis had been Purusottama and 
Jagannatha. Narottama, another close associate of Caitanya Deva had 
an elder brother named Purugottama Deva. Similarly the name of the 
father of the Master himself was Jagannatha Misra. These may not be 
treated as mere accidents. Smrti works of Lengal began to take note 
of the happenings in Orissa. In the Ydtratattva of Raghunandana 
Ratha-Yatra had been mentioned. Probably the informations 
regarding the emergence of the new godhead had already reached 
Bengal. But it had not gained so much dominance as to relegate 
other Deities to oblivion. Raghunandan had to mention a car festival 
of Sirya. In Tirtha-Tattva he has just mentioned the Ratha-Yatra. 
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Govindanandan, a contemporary, totally ignored the Ratha-Yatra 
of Lord Jagannatha. Acceptibility of a new legend depends largely 
upon the exertion of a Great man, not solely upon the $astric 
injunctions. 


3 


Caitanya Deva was born in 1485, and heat the age of twenty- 
four years renounced the worldly life. He came over to Piri and lived 
there for 18 years. He being a mendicant this holy city proved to 
be his own place. Rightly did Kysnadasa Kaviraja write : “Navadipe 
Nilachala Jena dui ghara”’ (Caitanya Caritamrta-Navaduip and 
Nilachala are two of his homes). His total submission to Lord 
Jagannathba despite Lord’s odd appearance is a unique example of 
discovering beauty and truth. Every year his associates from 
Bengal visited Puri just on the eve of car festival and stayed there 
for a month. When these pilgrims returned home, they carried 
with them all the stories connected with Car Festival and Jagannatha. 
It was Caitanya Deva and his disciples who made the cult well- 
circulated in Bengal and integrated it with Krsna cult, Rai 
Ramananda had a close relation with Caitanya Deva. But he inde- 
pendently exerted some influence on Bengal through his drama. 
His drama Jaganndatha-Vallabha was a drama of different genre ; it 
was not dictated by canons of classical dramas. Ripa Gosvami 
wrote two dramas—Lalitamadhava and Vidagdhamadhava 
scrupulously avoiding Virarasa. Undoubtedly he was inpired by Rai 
Ramananda. Kavikarnapiura in his Caitanyacandrodaya and other 
dramas followed his model. Kirtaniya natakas of Mithlia, Ankia 
nats of Kamarupa propagated Bhakti cult, but they had no influence 
on Bengal. 


Rai Ramananda’s drama was soon translated into Bengali. At 
first Locana Dasa (1525 A.D.) a biographer, translated only the 
songs ; later, Akincana Dasa translated the whote text. 


Then began a period of writing Kavyas depicting the /ila of 
Jagannatha. Gadadhara Dasa wrote Jagata mangal in 1643. The 
poet Gadadhara lived at Makhanpur in the District of Cuttack. The 
king Narasingha Deva was then ruling over the country. 

He was the son of Kamatikanta Disa who left his ancestral 


house with a decision to live in Odra country were Lord Jagannatha 
was the presiding duty. 
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In other branches of Literature there are references of 
Jagannatha. Kavi Kankan Mukundarama Cakravorti wrote a Candi- 
Kavya in 1577. One of the heroes of the Kivya was on his way to 
Simhala. He praised the holy city Puri in clear voice. He was 
amazed at the cosmopolitanism of the land. In contrast, his birth 
place, Radha country was much conservative. He called this city 
a city of salvation— 


“ଏ ପମୀ ଖ୍ଞ ଆଞଙୀ ।” 


Later, the son of Dhanapati had to undertake a voyage to Simhala in 
search of his father. He stopped for a while at Puri. He made a 
revealing statement. Lord Hari only by residing at Puri had been 
called Jagannatha. The merger of the old and the new is now 
complete. There is another point in Sri-pati’s story. Here the son 
of Visvakarma was named Darubrahma. It is an alter name of 
Jagannitha. In Bengal Purohitdarpana a dhyana of Jagannatha 
relates Darubrahma. There is a philosophical equivalence with the 
great Oriya Poet Savala Dasa. I hope nobody will forget the 
episode of Jara, a hunter boy. 


During the period 1700-1800 several Kavyas appealed depicting 
the Lila of Jagannatha. Jaganndathavijoi, Jagannathamangala, 
Jagannatha Carita, Jagannatha MOhatmya had a wide circulation 
among the rural public of Bengal. 

In the eighteenth century Bengal witnessed a great political 
change. European merchants were firmly established in and around 
Calcutta. The Mughal rule was nearing a collapse and the Nawabi 
rule was in no better position. Literary history of this period is 
overshadowed with cynicism and doubt. A new phase emerged. 
Bharata Candra was a poet of the period and the most representa- 
tive one. He narrated the excellence of Bhubanesvara in his 
Annadamangal Kavya—’ Bhuvane Bhuvanesvare Mahe$ser Sthana’. 
(In the earth, Bhuvanesvara was the abode of Siva). His experience 
at Puri was quite interesting. He spoke in his inimitable style— 

Cala jai Nitacala 
KhaiA prasad bhat Mathai muchiya-hatha 
Naciya gaiva kutdhela. 
(Let us go to Nilacala, after eating the prosad of Lord. 1 would clean 
my hand by rubbing it on my head, then in joy I will dance and 
sing). 
24 
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The sculptural and architectural support for the legend was also 
to start from the sixteenth century. Gopinatha Jia’s Ratha at 
Dasghara of Hooghly was built in 1576, Deulbari temple of Lord 
Jagannatha in Midnapore was erected in 1684. And the temple of 
Handial, Pabna (now in Bangladesa) was built in 1690. This 
temple is one of the finest specimens of Bengal school of architec- 
tures still extant. The most famous temple of Jagannatha and the 
Ratha Festival is at MaheSsa (Hooghly). Acharya Yoges Candra Rai, 
formerly of the Ravenshaw College, Cuttack wrote in his book 
Puja Parvana- ‘Ye se grame ratha thakena’ (a car can not be found 
in each and every village). With all humility I like to state that the 
car festival has become so popular that no important town or 
village in Bengal is without it. In Calcutta most of the rich people 
have their own car. The holding a Ratha Festival has become a 
point of prestige. Recently Iscon can be the main attraction of the 
people of Calcutta. Lord Jagannatha co-exists with other deities. 
At Viggupura Dhbrma Rai is placed on the Ratha ; on another car 
Khudirai presides, Khudirai is a variation of Dharma Thakur who 
himself is a variation of Sirya. Jagannatha’s connection with so 
many heterogeneous elements does not end here. But Lord has no 
exclusiveness, no zeal for aristocracy. 


5 


In car festival mass participation is a notable feature ; this 
festival is a festival of the multitudes. In Orissa the distinction 
between caste and caste has been thrown away. In Bengal the 
picture remains different. The upper caste Hindus, particularly the 
Brahmins did not allow the people belonging to low caste to touch 
the thread, but they were allowed to die under the wheels of the 
Car. Rend Ward in his ‘A view of the History, Literature, 
and Religion of the Hindu’s, spoke strongly against this evil practice. 
Soon Reformist Bengal stood up against it; and the practice was 
stopped by the pressure of public opinion. With the spread of the 
modern education people lost interest in such abominable practices. 
So there arose new style of praising Jagannitha. The Panchali gan 
was composed to satisfy the illeterate masses. In our modern 
literature car festival is not ignored. Bhavani Caran Bandyopadhya, 
io his Purugottamacandrika gave a good account of Puri, 
Bhuvanesvara and Konaraka. He took the help of Madlapaniji. 


Digitized by srujanika@gmail.com 


THE LEGBND OF JAGANNATHA AND BENGAL 187 


Bankim Chandra in his novellette Radharani took the car festival of 
Mahes as a meeting place of the hero and the heroine. But Bankim in 
his Krishnakanta is far away from the legend. Perhaps he knew the 
historicity of the legend. In Rabindranath the car festival finds a 
poet with rare insight. He talks to us about a little boy who is 
weeping because he has no paisa in his hand to purchase a red- 
coloured stick. The glow of joy of the fair is dimmed but the 
poet does not rest on a simple narration. Here the devotees saluting 
the lord bending on the earth as also the path think that he is the 
God to whom the salutation is offered, and the Lord delights 
atit, Now the car festival crosses its ordinary boundary goes 
beyond the reach of a gastric injunction. This kind of symbolisation 
is more pronounced in his dramas Rather RaSsi and Kaler Yartrd. 


A car is now standing on the ground. It does not care to oblige 
the priest, the king, the army ariotocracy and merchants ; all are 
enterating it to move, but it does not move. Then poet comes and he 
proposes a solution. A Sidra can make the car move. The poet 
further says that the car will not move an inch by physical force, but 
it needs rythm and music. The end of an era demands such a drastic 
measure. Revolution is always an illogical event. It is ablaze. 


Thus tagore has given the legend a new turn—a new dimension. 


Editorial Notes : In this short paper the writer interestingly has 
discussed the implication of the Rathaydatra as envisaged in Bengali 
literature. 
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A NOTE ON SOME ASPECTS OF BUDDHIST INFLUENCE 
ON THE CULT OF JAGANNATHA 


DR. BINAYBNDRA NATH CHAUDHURY 


The cult of Jagannatha has earned so wide-spread fame and 
popularity that it has become a great religious factor in the lives of 
the people of Eastern India and some parts of Southern India. 
Temples of Lord Jagannatha are found not only in every part of 
Orissa, the main one at Puri, whick is otherwise called Srikgetra or 
Nilacala, but also in far places like Ahmedabad and Kathmandu. 
Due to existence of the Lord, this Kgetra is considered in the Skanda 
Purana as the Vaikunfha Bhavana of Bhagavan Vignu-Jagannatha 
(Ref. G. Mohapatra, Jagannatha in History and Religious Traditions 
of Orissa, p. 1) and due to sanctity of the place people consider a 
pilgrimage to Puri the ultimate desire of their life and they believe 
that even a glance of the Lord Jagannitha would enable them to 
attain salvation and avoid rebirth, the belief is also mentioned in the 
Skanda Purana. Prophets like Sankara, Rimanuja, Ninaka and 
Caitanya and others paid their visits to this holy place and established 
their institutes of philosopby. 

But the origin of the cult of Jagannatha is so mysterious and 
obscure that it has engaged the minds of scholars for centuries. No 
explicit reference to this deity and its associates, Balarama, Subhadra 
and Sudarsana, is found in tbe ancient Indian texts upto the 5th or 
the 6th century A.D. except some implicit allusions in some Puranas 
like Vignu, Agni, Narada, Brahma and Skanda and also the SAnti- 
parva of the Mahabharata. According to the Vaignava tradition, 
Lord Jagannatha, as incarnation of Visnu, was conceived as deity 
having various names such as Diru Brahma, Purusottama Narayana, 
Nilamadhbava, etc. and various literatures have narrated the legend 
of origin of the deity. The most popular legend among the traditi- 
onal stories is the Indradyumna legend described, with slight varia- 
tions, in the Skanda Puraija (in most detail), Niladri Mahodayain, 
Kapila Samhita, Sarala Mahabharata, Deulatola monographs and 
the Madalapanji. The modern scholars like MM. Sadashiva Mislira, 
R. D. Banerji, M. M. Ganguli, Dr, H. K. Mahatab, Dr. Benimadbab 
Padhi, Dr. D. C. Sarkar, Dr. K. C. Mishra, Dr. Gopinath Mohapatra 
and many others have worked on the cult of Jagannatha and almost 
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all hold opinion that this synthetic cult is an outcome of assimilation 
of different religious systems such as Brahmanism, Vaisnavism, 
Jainism, Buddhism, Saktisim, Nathism and even aboriginal beliefs. 
In the present paper attempt has been made to find out how far 
Buddhism, especially Tantric Buddhism has contributed to the theo- 
logical development of the cult of Jagannatha. 


Though the literary and the archaeological evidences are too 
scanty to reconstruct the history of Buddhist activities in Orissa 
which, with its entire geographical unit comprising ancient Kalinga, 
Kangoda, Tosali and Daksina Kogala, was the field of development 
of the cult of Jagannatha, it is quite probable that Buddhism was 
introduced in this country in the very early period. The Pali litera- 
ture abounds with references to Ukkala (Utkala), and Kalinga which 
was included in the extended list of Solaga Mahajanapadas (Ref. 
Culla Nid‘esa, If, 37). The Vinaya Mahavagga relates that the two 
merchants Tapussa and Bhalluka of Ukkala offered cake and honey 
to Buddha and became his first lay devotees (upasaka). The Maha- 
parinibbana Suttanta and the Buddhavamsa mention that after demise 
of Buddha a tooth relic was enshrined in Kalinga where it was wor- 
shipped. According to Ceylonese tradition the tooth was brought to 
Ceylon during king Siri Meghavanna (Ref. Cilavamsa, XXXVI, 95 ; 
Dathavamsa, ; Mahivamsa, VI. 1; Dipavamsa, IX, 2). Huen Tsang 
mentions that the Buddha visited a large number of places in Orissa 
and Asoka is said to have erected stupas everywhere to commemorate 
the visits. One may doubt the truth in these traditions, but it is 
known to all that after the Kalinga War ASoka turned to be 
Dharmasoka and became a devotee of Buddha and himself a pre- 
acher of Dharma. The Fourteen Rock Edicts and two separate 
edicts of ASoka have been found at Dhauli and Jaugada in Orissa. 
The Samantapasadiki (1.96) records that among the retinue sent by 
ASoka to accompany the branch of the sacred Bodbi tree on its way 
to Ceylon, were eight families of Kalinga. According to the Thera- 
gatha Commentary (I. 506), A§oka’s brother Tissa otherwise known 
as Ekavihariya spent his retirement in the Kalinga country where 
Asoka constructed the Bhojakugiri vihara for him. 

Buddhist caves in Udayagiri and Khaydugiri were probably exca- 
vated during the Sungas. The group of Buddhist establishments 
in Jajpur hills known as Ratnagiri, Udayagiri and Lalitagiri, was a 
flourishing centre of Buddhism which manufactured a large number 
of sculptures and images of Mahayana pantheon belonging to the 
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Gupta period" An image of Padmapani Bodhisattva belonging to 
the later Gupta period has been discovered from the Santamadhava 
temple at Jajpur. A life size image of four-armed Avalokite$svara, 
many votive stupas and architectural and sculptural fragments com- 
prising heads of some colossal Buddha images have been found in 
Ratnagiri. Huen Tsang found flourishing condition of Buddhism in 
the 7th century A.D. In Wu-tu (Udra or Orissa) he saw more than 
100 Buddhist monasteries with myriad brethren, all Mahayanists. In 
the south-west of the country was the Pusie-po-ki-li (Pugpagiri) 
monastery on a mountain which is identified with one of the Jajpur 
hills (Ref, E.I. Vol. XV, pp. 1-6). Archaeological finds testify to the 
flourishing condition of Buddhism in Orissa during the reign of the 
Bhaumakaras (circa 8th-10th century A.D.) who were devout follower 
of Buddhism and used the titles Parama Saugata and Parama Tatha- 
gata, but in later period they adopted Vaisnavism. After the Bhau- 
makaras Buddhism gradually lost its supremacy in Orissa and at last 
was engulfed by Vaisgnavism. 


On the other hand Vaignavism, which played the most dominant 
role in the development of the cult of Jagannatha, was patro- 
nised by the royal families in Orissa from the time of the Matharas 
(circa 350-500 A.D.) who used the titles Narayanapadabhakta and 
Paramadaivata (Ref. E.1l. Vol. XXVI, p. 134). The Sailodbhava 
kings of Kangoda and the early Gangas of Kalinga, who ruled after 
the Matharas, worshipped Svayambhi (Brahma-Siva) and Gokarne- 
vara (Siva). It was the later Gangas, who, ruled after the Bhauma- 
karas, and were devout followers of Vaignavism, gave proper impor- 
tance to the Lord Jagannatha and his three associates. The modern 
concept of Jagannatha cult developed actually during the Ganga and 
the Siryavam$i periods when the Buddhist Vajrayanic elements 
combined with Saivite and Vaignavite ideologies, gave rise toa new 
theological conception of Jagannatha cult. The great philosophers 
like Sankara, Ramanuja, Madhava and Narabaritirtha also made 
contribution to this theology. More over Sarala Dasa, Sricaitanya’s 
five great associates, the Pancasakhas, viz., Balarama, Jagannatha, 
Yagovanta, Ananta and Acyutadasa and also the collective efforts of 
Orissan poets and writers like Divakaradasa, Haridisa, Govida- 
bhanja, Nandadaisa, Caitanyadasa and many others gave the 
Jagannatha cult a noble exposition, popularised it and kept the flame 
of the cult burning brightly in Orissa. 


Regarding assessment of the contribution of Buddhism to the 
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development of the Jngannatha cult it may be pointed out that the 
latter contained certain concepts and tenets which were already ex- 
pounded in somewhat different way by the exponents of the former 
in its later form, the Tantric Vajrayana which flourished in Orissa for 
several centuries beginning from the 8th century A.D. Among the 
four Pithas or sacred spots of the Vajrayana mentioned in the 
Sadhanamala (pp. 453, 455), viz., Kamakhya (in Assam), Srihatta (in 
Bangladesh), Pirnagiri (in Bangladesh) and Odiyana, in identifica- 
tion of which, scholars widely differ, may be identified as advocated 
by MM. H. P. Sastri, most probably with a place located in Orissa 
(Ref. Sadhanamala, IT, p. 39). Odiyana, according to the authority 
of the Pag Sam Jon Jan, is the place where the Tantric Buddhism 
first developed. Another fact in favour of this identification, is that 
the great Vajracarya Indrabhiti (717 A.D.) who was a disciple of 
Anangavajra, the author of the Prajfiopayavini$cayasiddhi, is 
described as a king of Odiyana and the Guru Padmasambhava as his 
son who married the sister of Santarakgita of Zahor (modern Sabhor 
in Dhaka, Bangladesh), pays obeisance to JagannAatha in the opening 
verses of his famous work Jrnianasiddhi with the following words : 
Pranipatya jagannatham sarvajinavararcitam, 
Sarva buddhamayam siddhivyapinam gaganopamam, 
Sarvadam sarvasatvoyah sarvajfia varavarajinam, 
Bhaktyaham sarvabhavena vaksgye tat sadhanam param. 


i.e. Saluting the lord of the world who is the same as all the Buddhas 
and who as all pervading Siddhi is compared to the sky, is wor- 
shipped by all the highest Jinas ; He is the giver of all, the omni- 
scient of the essence of all and the best of all the Vajrayanists His 
great sadhana. In four more verses of the Jianasiddhi (pp. 34, 40, 
44, 54) Indrabhiti refers to the word Jagannatha. Anangavajra also 
declares in his Prajfiopayavini$gcayasiddhi : Paryopasyo Jagannatha 
gurvh sarvarthasiddhidah. Throughout the Svayambhi Purana (ed. 
by H. P. Sastri) also we find references to JagannAitha, the word 
might have been used as epithet of Buddha Sakyasimha or Svayam- 
bhi or of Vajrasattva as revealed in the following verses : 
Sakyasimham jagannatham sarvajiiagunasagaram, 
Atitanagatai bauddhaih pijitam manitam gurum. (p. 3) 
Vajrasattvam jagannatham provaca jagadisvarahp,. (p. 230) 
Sarvesamapi jnaninam devasuradinamapi, 
Santikara jagannatha vajrasattvamiva sthitah. (p. 407) 
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Probably these are the earliest Buddhist texts in which the Lord 
Jagannitha has been refered to, for, neither in the Pali texts nor in 
the Buddist Sanskrit works of early period we find a single occurance 
of the word ‘jagannatha’ used even as the epithet of Buddha, the 
fact hints that the Vajrayani writers were aware of the glory of the 
Lord Jagannatha. 


Comming to the Dharma cult, which developed in Bengal and 
some parts of Orissa out of admixure of some relics of Vajrayana 
Buddhism, popular Hindu ideas and practices, a large number of 
indigenous beliefs and ceremonies derived also from Islam, we find 
the same tendency of identifying Jagannatha with the Buddha, the 
nintha incarnation of Hari or Visngu as revealed in the Dharma-Puja 
Vidhana of Ramai Pandit : 


Navam muiirtete Hari Jagannatha nama dhari 
jaladhira tire kaila vasa, 


Prasada koriya dana nare lile sannidhina 
samanere karile nairasa. (pp. 206-9) 


Jaladhira tire sthana Boddarupe Bhagavana 
hayya tumi kypavalokana. (p. 208) 


i.e. “In the ninth incarnation Hari was born as Jagannatha who was 
God in the form of Buddha and settled His residence on the sea- 
coast where He has relieved the whole world by distributing His 
prasada to all”. This fact is corroborated by representation of 
Jagannatha in place of Buddha inscribed on the gateway of the 
Jagannatha temple at Puri. 


On the other hand the Pancasakhas and other poet-sages of the 
Jagannatha cult appear to have accepted and followed the traditions 
left by the Vajrayanists and looked upon Jagannatha in the form of 
Buddha. Saraladasa in the Sabhaparva of his Mahabharata, says : 


Samsara jananku tariva nimante 
Baudha ripare vije acha Jagannatha. 


i.e. ‘‘Jagannatha, you are present here as the Buddha for the delive- 
rence of the people of the world.”. Such devotional expressions 
and identification of Jagannatha with the Buddha, who vis conceived 
as a form or incarnation of Hari, as already conceived in the Agni 
Purana and the Gitagovinda, are found in some other }'arvas of the 
same book and also in the Daru Brabmagita and the Deula Tola of 
Jagannatha Dasa, Sinya Samhita of AcyutadAasa, etc. (Rect. The Cult 
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of Jagannatha, p. 169). It will not out of place to mention here that 
in a late Jaina work, Dvatrimsika Stotra or Vardhamana-Dvatrimh- 
Sika the epithet “JagannAatha”’ has been attributed to Mahavira, but 
the followers of Jagannitha did not ever recognise Mahavira as 
identical with Jagannatha as they did so in respect of Buddha, the 
fact indicating the influence of Buddhism on the said cult. 


The most important point of similarity in the tenets of the 
Vajrayana and that of the Jagaunatha cult as expounded by the 
Pancasakhas is the concept of S$iinya which is defined by the 
Madhyamikas thus: Astinastitadubhayanubhayacatuskotivinir- 
muktam $tnyam i.e. the absolute reality $inya, a state about which 
neither existence, nor non-existence, nor a combination of the two, 
nor a negation of the two can be predicted and therefore it is incon- 
ceiveable (nirvikalpam) and unexpressable by words (anicrvacaniyam!. 
As such interpretation of §inya is not desirable to the Vajrayanists 
who conceive the ultimate reality as positive or concrete something, 
they use ‘Sinyata’ in a Special sense to represent ‘vajra’ which is 
explained by Advayavajra thus : 

DPrdham saram asausiryam acchedyabhedya-lakganam 

adAihi avinaf$i ca §unyata vajram ucyate. 

(Advayavajrasamgrahba, pp. 23, 37) 

i.e. Siunyata is designated as Vajra because it is firm, substantial, 
unchangeable, indivisible, impenetrable, cannot be burnt, and cannot 
be destroyed. This is corroborated by other vajracaryas (Ref. S. B. 
Dasgupta. An Itroduction to Tantric Buddhism, p. 77). In the 
Jvalavali-vajramala-tantra the vajrasattva is interpreted : 

Siunyata vajram ityuktam akarah sattvam ucyate, 

Tadatmyam anayor aikyam vajrasattva iti smrtah. 
i.e. “Sianyata is said to be vajra, and all manifestations in form is 
said to be sattva, vajrasattva implies the unity and identity of the 
two, “This vajrasattva, as Lord Supreme of the Vajrayanists, has 
variously been described in the Tantra texts with all sorts of positive 
and negative attributes. Indrabhiti quotes some verses on this 


point : 
Sarvatra sarvadhatau tu sarvasattva$sca sarvatah 
Sarvakayamayam vyapya cittadhareva samsthita, 
Anigravacinta ca nirmala nirmama svayam, 
Sunya gaganasama caiva bhavabhavavivarjita. 
(Two Vajrayana Works, p. 84) 
25 
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i.c. ‘‘He (Vajrasattva) eternally belongs to all the elements, to all 
the beings—he remains pervading all the bodies in the form of the 
flow of consciousness (cittadhara); he is immutable, unthinkable, 
pure, passionless, perfect void like the sky, free from existence and 
non-existence”. He is sometimes said to be of the nature of 
infinite bliss (aAnadi—nidhanah sattva vajrasattvah param sukham). 


The Vaignava philosophers of Orissa accepted the Vajrayana 
concept of Sinya after identifying it with Vedantic ideal of Nirguna 
Brahma. Balarima Disa, in his Sarasvata Gita (Ch. I), identifies 
Sinya with Brahma: Mahasunyaku ye Brahmaboli kahi. The 
Paficasakhas, following the Vajrayanists, conceive the Sunya as the 
Supreme Being—the Siunya Puruga who appears to be same as 
Vajrasattva. Almost; all the writings of the Paficasakhas and many 
others like Caitanyadasa are abounding in descriptions of Sinya 
Puruga, sometimes called Virata Puruga, Nirakara and Adi Brahma. 
Such ideas are also found in the works of the Vajrayina (Ref. The 
Cult of Jagannatha, pp. 158-60). 


The theory of the Dhyani Buddhas of the Vajrayanists has 
similarity with concept of six Vignus of the Patficasakhas. 
According to the Buddhist Tantras, the deities of the Buddhist 
pantheon are all manifestations of Stnya : 


Sphurti$sca devatakara nihsvabhavah svabhavatah, 
Yatha yatha bhavet sphurti sa tatha $unyatmika. 


i.e. “‘The deities are nothing but manifestations of Sunya and are all 
by nature non-existent, and whenever there is manifestation it must 
be Sinya in essance.” To the early concept of the five DhyAni 
Buddhas, viz., Vairocana, Aksobhya, Ratnasambhava, Amitabha 
and Amoghasiddhi promulgated in the Guhyasamaja for the first 
time, the Vajrayanists added another Dhyani Buddha called Vaj- 
rasattva to the list. Sometimes the five Dhyani Buddhas are 
described as Tathagatas who are embodiment of the five skandhas 
over each of which one Dhyani Buddha presides : Paficubuddhasva- 
bha vatvat paficaskandha jina smrta. Dr. Binayatosha Bhuttacarya in 
his “An Introduction To Buddhist Esoterism (p. 130)” has furnished 
a table stating the colour, mudra, vahana and recognition symbol of 
the different Dhyani Buddhas. 


Similar to Vajrayana concept of Dhyani Buddhas, Cuitanyadiisa 
conceives of six Visnus, one of which known as MirAakara 
Viggu, is characterised as the shapeless and figureless Sunya 
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(same as Vajrasattva) and the other five are given similar 
positions in the Sinya Mandala as the Dhyani Buddhas have 
positions in the Mandalas and mystic diagrams. Even the colour 
scheme is similar and similar to respective Bodhisattvas of the five 
Tathagatas, four of these Vignus have four Brahmas of their own. 
In the opinion of Dr. K, C. Mishra, “The conception of five Tatba- 
gatas is present in the yogic speculation of the Jagannatha cult 
where five out of the six plexuses ($itcakra) of the human body are 
presided over by five Devas, viz., Gane$i1, Kamadeva, Brahma, 
Vignu and Siva and the sixth one by Anadi, the analogue of Adi, 
Buddha” (ibid. p. 160). 


Besides the facts stated above, we also find similarity in the Vajra- 
yana and the Jagannatha cult in respect of the theory of cosmogony 
regarding the creation of the visible world symbolised as the 
well known Triad Buddha, Dharma and Sangha as a result of the 
union between Adi Buddha and Adi Prajia in the former case, 
whereas in the case of latter, the Stnya Purusga is taken as the 
Lord Jagannatha, Yogamdaya or Adi Sakti who is given birth by 
Sunya Puruga, Subbhudra and Kalarupa (Time) as Balabhadra and the 
world is created as a result of the union of Yogamaya with Kalaripa, 
and also similarity in respect of Guruvada as in the case of Tantric 
Buddhism the Guru or preceptor attains the highest regard and 
even is declared as a substitute for God and in the case of Orissan 
Vaigsyavism the Lord Jagannitha is regarded as the ultimate Guru 
not only of the individual but also of the whole universe (Ref. The 
Cult of Jagannitha, pp. 161-167). 


Though the claim, as advocated by some scholars (Ref. H. K. 
Mahatab’s History of Orissa, pp. 519-522 ; R. L. Mitra’s Antiquities 
of Orissa, vol. If. p. 135; Hunter’s Orissa, Vol. [, pp. 131-32), 
of the origin of Jagannitbha from Bunddhism on the grounds of 
similarity of Buddhist Triad, Buddhist Bathing and Car festivals 
witnessed by Fa-hien in Buddhist shrines and the Buddhist casteless 
system prevalent in the Jagannitha temple at Puri, cannot be firmly 
established, yet the major contributions rendered by the Vajrayina 
Buddhists may be admitted by all. Observation of Dr. Mayadar 
Mansinba, in this connection may be cited here : “Most probably 
it was Rimanuja who gave the final touches to the fusion of the 
Buddba and Visnu in the godhead of Jaganitha, for which the 
Vajrayani Buddhists probably had prepared already an excellent 
foundation (Ref, History of Oriya Literature, p. 88). 


Digitized by srujanika@gmail.com 


MONASTERIES OF PUR! 


NIiTYANANDA PATNAIK 


Introduction : The founder of Somavansi rule in Utkal Yayati(1) 
constructed an earlier temple of Purugottama in Puri in the middle 
of the 10th century. But the construction of the present Jagannathba 
temple was taken up in the last decade of the reign of Anantavarman 
Codaganga deva (1076-1147 A D.). Puri gained extraordinary fame 
after the famous and majestic temple of Lord Jagannatha was built 
there and the Paramount deity installed. 

Thereafter Puri became a famous centre of pilgrimage and many 
Sadhus and saintly persons including the general public from far 
off as well as nearby places visited this place for the purpose of 
offering worship and paying homage to the deity. The places where 
the saints used to reside at Puri during their visit became known 
as Rsi-asramas (abode of saints) which eventually took the form 
of Mathas dedicated to the service of the deity. 

Puri became famous to such an extent that it was regarded as 
heaven on earth and the Jagannitha as the incarnation of Vignu. 
It is universally believed that the Jagannatha cult is the confluence 
of different Hindu religious sects and embodiment of tolerence forl 
all religious faiths. Naturally the preceptors of different sects paid 
their visit to the holy land of Puri and influenced the Gajapati kings 
through their respective philosophical doctrines. While in Puri they 
preached their philosophy and got themselves involved in the ritua 
services of the Jagannatha temple. 


Genesis of Monasteries 


Being pleased, the Gajapati kings as well as wealthy persons 
donated lands on which the saints and the Sadhus established their 
monasteries and continued preaching their respective philosophical 
tenets and performing ritual services in the temple as sanctioned 
by the Gajapati kings. Being influenced by their religious eminence 
many well-to-do families and some Gajapati kings donated landed 
properties to these saints for the maintenance of their monasteries 
and became their disciples. With these endowed properties and 
land grants the Sadhus and the saints were able to establish their 
institutions in Puri on a firm footing. 
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It will be seen in the sections which follow that there are various 
types of Mathas and their genesis and functions are equally varied. 
As indicated above, the Sadhus established the Mathas to propagate 
their respective sect philosophy through recitation from scriptures 
and from their own Bhasyas and also through Kirtana. In the 
Mathas lived their disciples who learnt and recited religious dis- 
courses. Tols were established by the Mathas where Sanskrit was 
taught to students. Libraries were maintained for them to study 
literatures on religion and philosophy. Scholarship was given to the 
students for their promotion in studies and monetary help was given 
to various educational institutions and orpbanage. 

The Mathas provided accomodation to co-religious brethern 
during their visit to Puri on festivities. For example, Bengalis 
remain in Gaudiya mathas, mendicants in the Mathas established 
by Sankaracirya and Gujaratis in Mahaprabhbuji-ke-Baithak 
Matha. However, with the establishment of Dharma$alis and 
piligrim rest-sheds the function of housing the pilgrims in the 
Mathas is no longer in vogue. 

Many men of Wealth established monasteries to pass their last 
days at Puri. Some of such mathas are Keonjhar queen’s monastery, 
Lunia Choudhury Matha, Burdwan queen’s Matha, Sarguja Matha, 
and Raja Kirti Chandra Matha, 

Some monasteries were established for defence purposes. For 
example, Narasimhadeb 1 (1238-1266 A.D.) established 4 Akhadas 
namely Bagbha, Khaki, Hati, and Nirmohi with strong valiant 
Sadhus to combat the menace of foreign invasion and guard the 
temple. 

Certain mathas were established to perform specific ritual 
services daily and on festive occasions in the Jagannatha themple. 
Althogh these mathas have each their respective presiding deities 
and Mahantas but most of their works are confined to the temple. 
Since such Mathas were established by the Gajapati kings these 
are generally known as Rajangila mathas. Some of the important 
Rajangila mathas and their duties and functions are listed below. 


Mathas Functions 


Bada Jhadu Matha } to sweep the Kurum beda courtyard and 


Sana Jhadu Matha Jagamohana. 
Suna gosain Matha to clean the Suna well, and Simhasana 
walls. 
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Mathas 
Bada Chhata Matha 


Chhaunichhatra Matha 


Chhauni Matha 


Purayasabha Matha 


Kadalipatuka Matha 


Kothabhoga Matha 


Kalitilaka Matha 


Dagara Matha 


Functions 


to recite Ramanima and provide music 
with devotional songs daily at the time of 
Mangala Arati, Baladhupa (in the month 
of Kartika) and Bada Simbhara. 


to make known to the visiting pilgrims 
about the greatness of the Jagannatha 
temple. 


to give religious advice and to indoctrinate 
in the pious ways to the Rajas aud their 
family members at the time of their visit 
to the Jagannatha temple. 


to recite texts from various Puranas and 
preach the philosophy of Jagannatha 
cult. 


to supply the strands from plantain trees 
for making flower garlands which are 
offered to the Lord Jagannatha. 


to keep in the store the stock of ghee 
and molasses bought out of the income of 
the temple and look to the management of 
cooking of consecrated foods. 


to supply tilaka to the Vaignabas of 
Chatuh Sampradaya., 


to inform the general public and the 
officials of the temple if there is any 
breach of ritual performances or any other 
religious principles connected with the 
sebapuja of the Lord Jaganunatha. 


There are some more Rajangila Mathas like Jagannatha vallava, 
Raghava das, Poda matbha, Torani chhatra, Malei, etc. each of 
which has specific functions to perform in connection with the 


Sevapuja of the temple. 


The ritual organization of the Jagannatha temple is composed 
of a variety of ritual services which are rendered by different castes 
and communities. With the establishment of mathas of various 
sects and their linkage with the Sevapija of the temple some of 
the leading communities which render services appropriate to their 
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respective caste occupations established their own shrines at Puri. 
Gradually these shrines became important and changed into 
mathas affiliated to respective founder communities. 

Categories of Mathas : 


Categories of Monastry 


Based on the different origins and sect affiliations the monas- 
teries now extant at Puri are broadly of the following categories : 


1. Asrama (abode of Rsis who visited Puri at the time of 
construction of the Jagannatha temple—Angira, Pandu, 
Markendriya and Bhygu Asramas) 

2. Kbhairata and Rajangila, or Angila (established by Gajapati 
kings but affiliated to different sects—Bada ghadu, Kalitilak, 
Dagara etc.) 

3. Dasanami Monasteries (established by Sankara school of 
ascetics Gobardhan, Mahiprakasga, etc.) 

4. Monasteries of Catuh-sampradaya Vaignava (established by 

religious preachers belonging to Ascetics—(i) Ramanuji 

and Ramanandi, (ii) Madhva, (iii) Vignnusvami and 

(iv) Nimbarki. Some of the mathas are—Bada Santha, 

Dakhinaparsva, Samadhi, Raghabadas, Emer, Bada Akhada, 

Ramji, Nandiinata, Ahula, Falahbari. 

Gaudiya Vaignava (Acintyabhedavada) 

Utkal Vaishnava (Bada Oriya, Sata Asana, Satalahari, etc.) 

Nanaka (Bauli, Mangu) 

Kabir, (Kabir chaura) 

Monasteries of modern sects (Abadhuta, Girinari, 

Ramkrishna) 

10. Monasteries established by service castes and wealthy 
persons and ruling families (Gada, Dampada, Haladia, ‘etc.) 


© ଛୁ ଏ ୩ 


Changing Scene 


The monasteries are an integral part of the Sacred Complex 
of Puri of which the Jagannatha cult and the Jagannitha temple 
organization occupy the pivotal position. The other interlocking 
aspects are the Gajapati kings, Ritual functionaries, Brahmin 
Sasan Villages, Chiefs of Feudatory States, Pilgrims and Secular 
government. These institutions are closely inter-connected and any 
change or dislocation in any of these aspects has reverberated all 
other aspects resulting in severe repercussions throughout the 
whole nexus. The nature of changes which have taken place in the 
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monastic order and the factors which are largely responsible for 
such changes are discussed in the following paragraphs. 


The monasteries used to get their income both in cash and in 
paddy. Generally paddy was collected more from the rural centres 
than from the headquarters. There was a rural centre called 
Baghapali which was supplying rice to the extent of about 30 
Bharans to the Jagannatha Ballava Matha. The tenants who were 
in cultivating possession of the monastery’s lands which were 
situated at the Baghapali centre used to transport the rice all the 
way of about 80 miles by bullock carts to the headquarters at Puri. 
With the introduction of Land Reforms Act the tenants became 
aware of their rights over the lands and created all kinds of trouble 
for the monastery in the payment of their share of the produce 
from such lands. In the same manner the tenants of Baghapali 
were reluctant to transport the rice to Puri as they used to do before 
and also at one time refused to supply rice. 


In the meantime rice mills came up at the towns as well as in 
rural areas. It become less cxpensive and less troublesome in 
getting mill rice as compared with handpound rice. In sucha 
situation the monastery made necessary arrangements locally 
to get the paddy milled at Puri. As the requirements were met 
locally the monastery started disposing of lands at Baghpalli as 
well as at other rural centres, In the process many rural centres 
were closed and all kinds of activities, social and ritual, were wound 
up. Growing litigation and disposal of large extent of landed 
properties caused considerable loss of income from the lands and 
forced the monasteries to raise the income from other sources to 
compensate the loss to whatever extent possible. 


As a measure to enhance the income the monasteries directed 
their attention towards the development of garden and the tanks 
which were located at Puri and elsewhere. The sale proceeds of 
coconuts and other fruits which were collected from the garden 
added substantially to the income of the monasteries. Similarly 
the sale of fish caught from the tanks was of great benefit to it. 
The houses and the pilgrim rest-sheds which were used exclusively 
for ritual purposes such as providing accommodation to the 
sadhus and pilgrims during their visit to Puri were given out 
on rent to the public for opening shops and for other business 
purposes. These avenues which were used mainly for religious 
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purposes became regular sources of income and were put to use for 
money-making business. 

The monasteries used to send Mahaprasada on festive occasions 
to the chiefs of feudatory States and zamindars who donated 
Amruta manohi lands to them. Similarly the Mahaprasiada was 
regularly sent to the rural centres and to important persons 
belonging to villages around such eentres. With the winding up 
of these rural centres the practice of sending Mahaprasada on 
festive occasions was discontinued and these foods came to the 
market for sale to enhance the income of the monasteries. With 
the discontinuance of the supply of Mahaprasada to the chiefs and 
zamindars the relationship between them and the monasteries was 
served and the help and support which they were getting for 
the propagation of religious doctrines from the chiefs was no 
longer available from them. As a result the zone of influence of 
the monasteries began to shrink ultimately confining only to the 
Puri town. 

Poor-feeding was in the daily routine of activities of the 
monasteries. Many devotees donated land to the monasteries for 
the purpose of feeding the poor people and destitutes out of the 
produce of such land. After the monasteries came under the control 
and supervision of the CHREA such practices of feeding poor 
people was considered an unnecessary drain of resources and there- 
fore were reduced to a minimum. 


In the earlier dispensation the monasteries used to provide 
financial aid to the studénts for prosecuting studies in Sanskrit. 
Those who were helped for their educational improvement were 
also provided boarding und lodging in the monasteries. But 
such system was not approved by the OHREA and therefore 
discontinued. Instead of helping the students on individual basis 
the monasteries provided financial aid to several educational 
institutions such as primary schools, Colleges, Sanskrit schools and 
cultural academies. 

To ensure proper supervision and control the Endowment 
Commission introduced a schematic budget fixing percentages of 
expenses to be incurred for different items of expenditure. According 
to this scheme the expenditure for ritual activities was fixed at 
60% and there were many important aspects on which expenditure 
was badly needed. But since such items were omitted in the 
schematic budget, the monasteries had no other alternative but to 
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reduce the ritual expenses and utilize the savings in these essential 
items of expenses. But the accounts of expenses were maintained 
as per the schematic budget. In a sense the growing bureaucratiza- 
tion of the administrative arrangements of the monasteries encour- 
aged falsehood in book-keeping for which there was no need in the 
earlier dispensation. 


The book keeping became so much sophisticated und complicated 
that the monasteries had to maintain required staff for this purpose, 
thereby incurring heavy expenditure on office establishment, In 
order to meet such expenses it was necessary to retrench ritual 
staff both at the rural centres and at the headquarters. The entire 
ritual staff of the pilgrim rest-shed was disbanded in the case of 
Jagannatha Ballava Matha. With the growing secular and managerial 
expenses, the ritual services of the Mathas were attenuated and 
the expenses incurred under the ritual activities were drastically 
curtailed. 


Editorial Notes : The article presents before us a picture of different 
Mathas in Puri, which have their own history 
which are connected in some form or other with 
the cult of Jagannatha. 
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THE PROBABLE ORIGIN OF JAGANNATHA WORSHIP 
IN THE STONE AGE AND SOME RELATED 
TRIBAL CUSTOMS 


Dr. R. N. Dash 


It is believed by most of the scholars dealing with the origin of 
the Jagannatha cult, that the Lord and the Trinity have evolved 
from the tribal cultures. These tribes are considered to be the 
autochthonous people surrounding the region who have contributed 
to and have upheld the Jaganndatha culture. It is said that their 
religious ways and patterns were incorporated in the emergent 
Jagannatha worship and struck roots by the superposition of perio- 
dical religio-sectarian movements sweeping the region. However, 
an humble attempt is made here to propose the probable surviving 
Stone Age Cultural links through the tribal elements associated 
with the cult. 

It is known from the Puranas that the earliest symbol 
worshipped in the place of Jagannatha was a stone called’”’ Indra- 
nilamayi Pratima (Brahma Purana quoted by Dash : 1976 : 55) and 
(Skanda Puraija, Utkala Khanda : 7 : 2.6.) Though the image in 
bluish stone (Vasudeva image in Nilakantamani of 81 Angulas) 
has been mentioned in the Skanda Purana yet it is found absent 
in the Brahma Purana. Again, Brahma Purana mentions that God 
almighty told Yama that he will keep this image under the sands 
(Brahma Purana : 45 : 75) Further, there is no mention of Vifvavasu 
or Nilamadhava in the Brahma Purina. So we can discuss the 
matter from the earliest stone age background, since it is considered 
that the place was famous much earlier than the time of the Maha- 
bharata. It is said that during the Great Deluge the Aksyaya 
Vata of Nilagiri was not submerged. At the base of this tree 
Markandeya, the sage, viewed the Narayana image. The earliest 
Stone Age culture is known as the palaeolitbic and the chief 
material used in fashioning the tools are quartzites belonging to 
various shades. It is quite probable that the bluish quartzite stone 
tool might have been worshipped as Narayana the God almighty. 
This God may be the symbol for the Sun who enables man tc see 
and search for his living and to defend from the attack of his 
enemies, The offering to the Sun was probably the round and 
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bluish artifact of man, which might be the discoid type of palaeolith. 
Towards the close of the Mesolithic and the beginning of the 
Neolithic times ring-stones appeared in the tool repertoire of the 
early man. During the worship of this type it might be taken as 
the representative of the mother-goddesses. 


In the early stage stone tools were probably worshipped and 
very many examples have come indicating that the neolithic tool 
types were being worshipped at the foot of the trees. It is quite 
natural that a continued tradition might have been followed in 
the latter neolithic phases. The probable offerings alongwith the 
tools could be fruits gathered or collected and the meat of the game 
hunted the custom still living among the tribals of Orissa, The 
neolithic tools are the polished stone tools and these may be the 
earliest representation of Narayana in the form of Salagrama, a 
change from the bluish quartxite to black basalt. 


Another feature of the neolithic is the advent of agriculture. 
The earliest agricultural operation is the domestication of plants. 
At the first instance probably the fruit frees were domesticated. 
In the process an all India feature is noticed in the domestication 
of mango trees. The mango-blossoms are taken ceremonially 
during the months of Magha and Phalguna. The other probable 
domesticated types may be jackfruit, guava etc. Mahula, Sali, etc. 
are some of the flowers which might have been used as subsidiary 
gathered objects. These are ceremonially eaten during the seasons. 
The most striking is the domestication of cereal Plants like paddy. 
Here two stages seems to have been witnessed. Cultivation of 
Kolath, grams (Biri and Mung), Kandul, Mustard, Til, etc. were 
probably the first in the stages to be adopted after domestication. 
The second is the cultivation. The second is the cultivation of 
paddy which involves a cumbrous process and hard labour besides 
domestication of animals. But in the early stage an early variety 
of paddy was probably being harvested during the month of 
Bhadra. It is indicative of the earliest agricultural operation 
involving less labour and almost no cattle. Thus the essence of 
these early agricultures is most likely reflected in the ceremonial 
eating of the produce. If a close look is taken of the ways of the 
first eating of fruits, vegetables aud cereals and the Nuakhia for 
rice then it will be evident that they are the earliest remnants of 
successful experiments in agriculture, Along with this the propi- 
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tiation of the mother Farth, instrumental in the success of such 
things, was also taken up. 

The worship of germinated plants and fruit trees have found 
its way to the worship of mother Earth and trees because they give 
birth to the plants and the fruits as their children. Thus the 
mother, the mother Farth and the trees have been, quite likely, 
represented in the symbolic worship of ring-stones. 

Apgain, the Neolithic times can be considered as the suitable and 
earliest period for the origin of festivals. The festivals might be 
intended in honour of the creating mother or the departed ancestors. 
The offerings to them could be only seasonal, but not regular due 
to the crop pattern. Hence, the symbolic deities could only be 
worshipped seasonally and not always or daily. Probably this can 
explain the seasonal or occasional worship of the goddesses among 
the tribals and during the festival observed by the masses. 

Further, the contribution of the neolithic culture is the ancestor 
worship. This culture is the earliest to contain any trait for the 
propitiation of the ancestors. Monuments have been raised in 
honour of the departed and such symbolic representations are 
called megalithic monuments. 

Stones were planted in honour of the dead persons towards the 
close of this period. These stones are menhirs or standing stones, 
flat slabs or table-stones and circular representation of stones 
around the grave or stone-circles. These are raised on the burials 
of the dead or at the places where the bones from the corpses are 
where the bones from the corpses are deposited, secondarily in the 
ground or pits made for the ashes. Elaborate rituals were probably 
practised in course of this. This is done to appease the turbulent 
departed spirits to remain quiet and in peace. Some sort of fear 
complex prompted the observance of these memorials and stones 
intended to provide seats for the deceased. 

Death was a mystery to the people from the very ancient times 
and the fate befalling the dead was anticipated to visit any person 
living. Thus the continuity of tradition observed faithfully to the 
minutest detail and precision was a necessity to pay honour to the 
dead otherwise they might bring misfortune to the crops, to the 
families and the communities who were disregarding their spirits. 
The survival of these customs are to be found among the tribes of 
Orissa. Tall or miniature stones are being planted in honour of 
the departed by the Koya, Gadaba, Kondh, Savara, Munda, Juang, 
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Gond, etc. of Orissa accompanied by rituals. It is believed that 
from the cult of these stones developed the worship of Siva in the 
grave yards. 


Thus we see that a trinity in the form of Sun, Moiher-Earth and 
the Ancestor spirits were worshipped from the Stone Ages and the 
reflection of the same is to be found among the tribals. All the 
major tribes worship Dharma Devata or the Sun in various names 
and he is considered as the highest god. The Earth Goddess is 
worshipped by these tribes under various names, during the agri- 
cultural operations and tbe new eating ceremonies observed by 
them. Even, during hunting operations her worship along with 
the sun is known among the tribes. 


The tribals observe various ceremonies in honour of the dead. 
Several types of dances and posting of wooden and stone symbols 
also accompany their mode of worship relating to the deceased. 
The stone and wooden pillars at times replace each other. More- 
over, the stone or wooden posts are to be found planted for the 
deities, either for the Sun or the Mother Earth. Even in some 
localities stones representing these deities are to be seen placed 
under the trees, by the road side or in the patches of primieval 
forest left for the deities. There is also amalgamated representa- 
tion of these symbols with other deities. At times mountains or 
hills belonging to the original settlements of the tribes are consi- 
dered to be the abodes of ancestors and as such, of the departed 
or ancestor spirits. In course of time the hill is worshipped for 
the ancestors or the departed. The example of Bhuiyas can be 
cited in this regard. Most Itkely that the colour complexes relating 
to the bright sun is white, the brown or dull yellowish earth 
yellow, and the dark night or the unknown under world of the 
departed spirit black. 


According to the MahAbharata thcre was a great altar near the 
sea at the eastern coast. Itis said in the Skanda Purana (Utkala 
Khanda : 4: 18) that the Antarvedi is the Jand extending from 
the sea shore to the banyan (Bata) tree in the Purusottama Kgetra. 
Probably this is the area where the alter or raised platform was 
existing, To have a view of the same was considcred to bea 
merited religious worx. It enables one to attain salvation if he 
dies in this area. It is quite possible that the place was called 
Nilagiri or a greenish grassy pastured sand hill where the ancestor 
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spirits were dwelling and the Mahavedi, a raised platform dedicated 
to the memory of the dead was on this hill. 

To have a view of the MahAavedi and to climb over the same 
was considered to be a merited religious work and it enabled one 
to attain salvation. One can raise the question as to the cause 
and nature of preparing this altar. The causes of raising altars are 
numerous. But the way it has been described in relation to salva- 
tion in the Mahabharata it can be contemplated that it is only a 
burial ground, probably belonging to the community existing much 
earlier and had been known widely. It might be enquivalent to 
the present Svargadvara at Puri. 

We know that altars are made for the observances of Gamhg3, 
Purnima, in memory of the departed, the bathing ceremony (Snana 
Yatra) of the deities, the swinging ceremony of Gods (Dola festival) 
and Vedic sacrifices. It is known from Indradyumna story that the 
kivg Indradyumna made Vedic sacrifices. It is further known from 
the Puranas that the place was near the Gundicha temple and near 
the Indradyumnpa tank. So the question of the presence of MahA- 
vedi for Vedic sacrifices near the temple of Jagannatha or at the 
Antarvedi is out of consideration since this is feebly supported by 
by evidence. Moreover, the vedi is connected with salvation which 
is obtained through death. 

The swinging festival is of recent origin when compared to the 
time of the Mahabharata, or say, the time of the composition of 
the Mahgbharata (i.e. 400 B.C.-400 A.D.}., Thus the altars pre- 
pared for this could not be taken into consideration. Again, altars 
are also prepared for the observance of Snanayatra of the deities. 
Snanayatra or the bathing ceremony is a symbolic festival 
welcoming rain or the monsoon after the hot summer. This is 
found to be existing among almost all the tribes in Orissa. This 
festival is known in various names among the tribals and the out- 
standing among them is Asadhi Puja. Again, it can be assumed 
to have been linked with the agricultural operations which thrives 
on rain. But preparing altars for the bathing of the deities is a 
later creation though Asadhi Puja is of considerable antiquity. 

The question of raising of alters on account of Gamba Purnima 
can be taken into account though the exact time of the origin of 
this festival is not certain. However, the altar for Gamha Puja is 
used every year and is left till the next year when that is repaired 
by addition of earth to it. It is connected with cattle worship the 
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roots of which can be traced to the agricultural operations or other- 
wise feebly to the domestication of cattle. This feature is a com- 
ponent part of the neolithic. Domestication may be for food and 
adopted as supplement to the gathering economy during unfavour- 
able whether conditions. The raised alter provides for the cattle 
to survive during rains which also serves as their grazing ground. 
If it is so then the extent of the Antarvedi has some analogy to the 
Gamha-vedi. But relating to salvation this type of altar has very 
little function to offer. 

The only other alternative of raising a platform is connected 
with the mortuary rites. There are very many examples in the past 
that people have sacrificed their lives under the wheels of the car 
to get salvation in the Purugsottama ksetra. It is said that in the 
Ayodhya Kinda of Ramayana Menaka tells Janaka that in the 
sands of the coast of the South sea the dead body of Vedamati 
lies burried (Dash : 1976 : 16). But this account seems to be 
spurious and found absent in the original and critical editions of 
the Ramayana. Howeser, this might be a popular belief that has 
found its way to some of the local versions of the Ramayana, i.e. 
Jagamohana Ramayana and Sarala Ramayana, or the other way 
round. Megalithic monuments like stone-circles, dolmens and cists 
are some of the types which are related to raising of altars. In 
South India such types are prevalent which have considerable 
antiquity and they even date back to the Mahabharata period as 
per arehaeological datings. Megalithic monuments representing 
flat slabs resting on raised platforms were unearthed to the western 
boundary of Sisupalgarh during the excavations conducted by the 
Archaeological Survey of India in 1948-49, According to K. C. 
Panigrahi these monuments were empty and might date back to 
the Sisupalgarh period (communicated to the present author). 
Similar types were found to the northern side of the present 
Rajbhavan in Bhubaneswar discovered by this author and one of 
the same survives till this date from the exploits of the road builders. 
Sisupalgarh could be equated in date to that of toe Mahabharata 
period on the basis of pottery as well as revised dating proposed by 
Banerjee (Banerjee : 1965: 171). Similar stone circles on the 
megalithic type of monuments could be seen on the hills near 
Khariar in the Kalahandi district where Khodhas and Gonds cons- 
titute the majority of inhabitants. Stone circles of the megalithic 
type are also found near Gangahbar Minor Irrigation Project in the 
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Mayurbhanj district. Thus the altar at Puri could possibly be a 
grave yard. The Koili Vaikuntha where the disposal of the deities 
occur after their Navakalevara is actually the grave of the old 
idols. Probably in the earliest phase this was the mass burial 
ground of the autochthonous which might have continued through 
the Jaina and Buddhist periods of the later times. Even during the 
disposal of the deities the diggers are forbidden to go beyond the 
stone floor and no one knows what rests under this, Is this 
stone floor the top of a megalithic dolmen ? 

It is known that megalithic altars are prevalent among the 
Gonds. Even the Sasan-diri of the Mundas reflect an alter type 
of dolmen under which bones are buried. (Ray : 1912 : 388, f. n. ; 
Hoffman : IT: 531-536 and IX : 2797-8). Platforms of 5°XS$’x4’ 
in length, breath and thickness are found to be erected in the 
memory of the departed by the Gonds (Fuehs : 1960 : 352). They 
also set up poles near these platforms provided with flags at the top 
and stones gathered at the foot. Turmeric paste is also anointed 
at its base. The Kondhs are regarded as an off-shoot of the Gonds 
and they hove developed a tradition somewhat indepent of the 
Gonds. Probably they were using this type of post or a prototype 
of the same in their human sacrifice. The pole representing the 
deity of the earth among the Kondhs is anointed with termeric as 
in the case of the Gond prototype posted in honour of the 
departed. 

The Kondhs surround the Puri region and claim to be easte 
Hindus when found broken away from their tribe. It is a con- 
tinuous process and operates even to-day. Whether they were 
the authors of the platform or altars equivalent to Chaurd types 
mentioned above in the remote past is not known. But a probale 
connection can be made as they belong to the Dravidian language 
group inhabiting mostly in South India adjacent to the Gonds. 
Again, Chauras are raised in the memory of the deperted on the 
grave-yard around Khurdah in open hilly places by the Khandiits. 
The dimensions of the these Chauras are only modified versions of 
the Gond prototypes which have become taller imitating the temple 
morphology of the middle ages. Even some of these stone monu- 
ments stand isolated on the plain hilly areas and probably they date 
back to early ages. 

It is very likely that in the early periods the Jains and the 
Buddhists did not interfere with the mass-grave or burial, the 
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remnant of which is surviving in Koili Vaikuntha intending to have 
the support of the autochthonous in expanding their new religion. 
Thus a type of co-existence might have continued restricting a 
portion of the mass-grave to that of the burial of the deities. In 
course of time the grave or burial ground was shifted to Svargadara, 
probably during later periods, away from the present shrine. Most 
likely this is the result of the influence exhorted by royal initiative 
during the advent of Vishnuism. Of course excavations may confirm 
this. 

The influence of the Daitas in the exclusive function of the 
Navakalevara or the renewal of the images of the deities is said to 
be linked with the Savara tribe. Whether the Daitas beiong to 
the Savar or any other tribe under the broad appelation of the term 
Savara for various tribes is a separate issue for discussion. Yet the 
analogy that exists between the process of acquiring the logs for 
the deities and the selection and procurement of the logs for the 
Meria or Kedu sacrficial posts by the Kondhs is noteworthy. 
Thus it can be contemplated that the setting up of a post for 
the departed spirit by the Gonds might have some relation with 
the Kondh sacrificial post which in turn is related to the Jagan- 
natha cult. A comparative study of the processes of acquiring 
the log for the Jagannatha trinity and the Merja or Kedu post can 
be made. 

To collect the sacred log for the Jagannatha trinity the work 
ceremoniously begins on a selected day in between the tenth and 
the purnina days of the bright half of the month of Caitra 
(March-April). The day is fixed by the temple astrologer, record- 
keeper, Daivajna and Khburi Naik—all servants of the Jngannatha 
temple. Kutia Kondhs while deciding about the date of the Meria 
or Kedu sacrtffice festival allow the Jani ( the priest) to goona 
trance before the Dharni. In this the function of the Mdjhi or 
Malika (headman of the village) and Sis (the village astrologer) are 
also required. It has been poinied out by some scholars that 
analogy between the Jagannatha worship and the tearing apart of a 
human or buffalo victim is improper. But it should be remebered 
that the victim is offered offered to the Earth Deity in the form of 
a post and as such itis a mode of worship which can safely be 
compared to that of the Jagannatha worship. 

On the appointed day the temple Mekapa prepares the 
preliminaries. Three especially prepared garlands which were 
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offered to the Deities in the noon offering are brought back by the 
Pati Mahapatra and presented to the three groups of the Daitas and 
Patis about to start for the search of the sacred log. The Kutia 
Kondos take the garland from the Jakeri or Dharani and throw it 
on the selected tree. 


The group of Daitas, Patis and the carpenters chosen for the 
search of the sacred log is divided in four groups to fetch the logs 
belonging to the Balabhadra, Subhadra, Jagannatha and Sudarsana 
respectively. This division becomes necessary because of the four 
deities. When the parties start they move Chamara, uphold Chatra 
(umbrella) and follow the drummers. The king appoints the leader 
of the party when the procession reaches the gate of the King. 
Before beginning to search for the logs the parties first go to 
the temple of Mangala at Kakatpur. With blessings of Mangala 
and ascertaining her directions they set out for the search of the 
logs. The directions of Mangala are communicated to the parties 
through dreams. If such directions are tot coming forth and 
delayed then the parties observe fast before the goddess Mangala 
after offering a ceremonial bath and complete decoration of her 
person in flowers. The direction of the Daru (log) is determined 
by the side from which the flowers from the body of Mangala drops. 
But the Kutia Kondhs come to know of the whereabouts of the 
log through dreams seen by Bejuni by the grace of Earth Goddess. 
In Phulbani area Bajuni ( the medium of the Goddess) leads the 
party to the tree for logs. Being tipped by the Deity and accom- 
panied by Dehuri, Bahuka, drummers and Malika she shows the 
way. Kondhs of Phulbani area make it compulsory for each 
household to send one able-bodied person with the party. But 
the Kutia Konphs select the able-bodied Youths for the party. 
The drumming is continuous besides the muttering of mantras 
(symbolic chants to the deities) directed to the tree selected for 
the log. The beats of the drum are peculiar and it lets the 
neighbourhood know about the occasion. 

{n the procurement of togs for the Jaganndtha cult necessary 
omens are searched for in the selected tree. For the image 
of Jagannatha the tree selected should stand on an antheap 
(white—aunt) with a snake living in it. The snake should be protect- 
ing the tree from the birds trying to set up nest on it, In the 
periphery areas there should be a tank, a grave yard anda 
hermitage. The height of the tree selected is measured through 
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the length of human hand and should be seven to twelve hands. 
i.e. ten to eighteen feet in length. The tree should have four 
branches and symbylic omens like conch, disc, club and lotus are 
to be marked on the same. The tree selected for the image of 
Balabhadra should be a seven branched type with the appearance 
of a Tahia (flower crown) and a seven hooded snake. The symbolic 
impression of the plough should be traced on it. The tree 
selected for the log of Subhadra must be a five branched one with 
the symbolic impression of five petalled lotus. The tree selected 
for the log of Sudarsana is three branched with the impression of 
a naval circle. But the log of the Meria or Kedu should be 
straight and plain. It should not be connected with other plants 
and free to fell on the ground. There should have no dead 
branches, nests of birds and resting places of snakes or other 
animals at its foot. In many other localities the tree selected 
should be uniformly rounded, without the striking mark of thunder- 
bolt, no impression of axe strokes delivered but the tree top should 
be triangular in appearance and the branches raised much above 
the ground. Besides, atiention is paid to the imunity of the log 
from the destruction of the white-ants. Thus the broad ceiteria 
in the selection of the logs for the Jagannatha images and the Meria 
or Kedu post agree with each other. 

After the trees are selected for the Jagannatha images the forest 
sacrifices (Vanayiga) are perourmed with the utterances of mantras 
in honour of Nrsimha. Then the party request the invisible spirits 
residing on the tree to leave it so that they will not be disturbed. 
The saered garland brought from Lord JagannAatha and other images 
are taken round the selected trees for seven times and thrown on 
them. There are three axes made of gold, silver and iron worship- 
ped there and subsequently the first strokes are delivered by 
Vidyapati designate with the golden axe at the foot of the trees 
followed by Visvavasu and Visvakarma designates who deliver the 
subsequent single strokes in silver and iron axes respectively. This 
day of cutting the sacred tree is observed with strict fasting witbout 
even a drop of water taken by any member of the party. Among 
the Kutia Kondhs after the tree is selected the headman throws a 
little rice to the tree with the utterances of mantras or incantat- 
ions. He also conveys their decision to cut down the tree for the 
purpose of Meria or Kedu festival, He requests the deities of the 
jungle and hills in earnest to counsel the local jungle deity and 
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spirits not to take revenge on them for this sacred act. Following 
this he delivers three strokes on the foot of the selected tree. After 
delivering each blow he lends his ears to any sound that may come 
form any quarters. If no sound is heard then it is considered that 
the consent of the Earth Goddess to their selection and cutting of 
the tree is accorded. Any note of a bird or screaming of an animal 
is considered as a negative sign. In other places the Dehuri sacrifices 
a goat ia honour of the tree and worships it in the manner followed 
at the Darani (equivalent to Grama Devi of the plains). Then he 
delivers the first stroke at the trunk of the tree. 

When cutting the log for the Jagannatha images all the carpenters 
take part in convenient turns. The unrequired branches are 
ehopped off and cast away. These are burried deep in such a way 
that no one else could use these portions for any work. The logs 
are measured before these are cut to size. The Kutia Kondhs 
measure the log for the Meria sacrifice into exact required size. 
The partises which go to search for the log of the Jagannatha images 
break their fast soon after the trees are cut. Then the logs are 
carried to the temple at Puri by especially built carriers with small 
wheels resembling that of the earliest type of wheels found 
among the Mundas and Sauntals and other such tribes but found 
absent among Savaras and Korndhs, This type of wheel with 
modifications and cart is also met with in the toy carts of Harappan 
civilization, The Kondhs make arrangement by spreading branches 
and leaves not to [let the tree touch the ground soon after it is cut. 
The tree is cut to the form of a log which is immediately covered by 
a red or white cloth. After this the accompanying members break 
and take portions of the offering made to the tree. The sacred logs 
for the Jagannitha images are also covered up by silken clothes. 

The logs are carried to the temple by the party preceeded by 
drummers. But the Kondhs bring the log to the village without 
placing it anywhere on the way. Only on occasions where a river 
or stream is to be crossed the log can be placed on spread-out 
branches or leaves. Even offerings in the form of animals and 
worships are necessary for this. When the log is cut a pair of 
strong Kutia youths place it on their shoulders and rush to the 
village. On the way others may exchange their shoulders but in no 
circumstance they should stop for such acts. This process is also 
to be found during the Pahandi vije (movement of the images from 
the temples to the cars) during the Car Festival. 
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The new images are built during Navakalevara at the hamlets 
especially built for ‘An-avasara’ soon afther the Snana Pirnima or 
bathing festival of the deities. The carpenters prepare these images 
afther measuring the logs to the size with fingers. For a period of 
fifteen days the place is closed for the public. The Kutias prepare 
the Maria post by the help of axe and adzes only and one fourth of 
the log from the upper portion is modified according to their village 
tradition which may vary from village to village. They carve out 
designs and modify the top portion of the log to that of the 
boffalo horns or some other forms so that their village tradition 
is exactly reproduced on the same. Strict rules relating to food and 
other factors are observed. During this period restrictions are 
imposed on the movements and drinking habits of the party, 

The new images are bathed in the Snanavedi with one hundred 
pots of water before their installation. The newly prepared Merit 
posts of the Kuti@ Kondhs are also bathed and anointed with 
turmeric paste before being posted, 
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TEMPLE OF }JAGANNATHA IN THE EYES OF MAHARAJA 
RANJIT SINGH OF PUNJAB AND MAHMUD-BIN-AMIR 
WALI OF BALKHI 


DR. MAHESH PRASAD DASH 


The temple of Sri Jagannatha occupies an important place in the 
history and culture of the Indian people. The temple has played an 
important role in the social, political, economic and military conside- 
rations of the rulers of Orissa through ages. Similarly the impact of 
the temple can also be seen in many spheres-political, cultural. social, 
religious and economic in support of which there are quite a good 
number of Archival documents mostly belonging to Mughal, 
Maratha and British period which throw new light on different 
aspects of the history of the temple and as such constitute a 
priceless source of information for scholarly investigation. 


The East India Company was aware of the importance of 
Jagannatha temple. Therefore at the time of the occupation of the 
country, Campbell and Melville are instructed that they should 
employ every possible precaution to preserve the respect due to the 
temple of Jagannatha and to the religious prejudices of the Brahmins 
and pilgrims. To persuade the Brahmins at Puri that they could have 
confidence in placing the temple under the British administration a 
Jetter was obtained from Jagannatha of Tribeni, the oldest and most 
eminent of the Pandits Bengal to Rup Chand and other Brahmins 
residing at Puri which recommended that ‘“‘they need not be afraid to 
form connection with British government which is distinguished for 
benevolence to its subjects.’”’?. At the every day of the declaration of 
war the government General Wellesley sent a strict order to Camp- 
bell regarding the Jagannatha temple and asked to respect religious 
susceptibilities of the people by all means. Wellesley wrote; “The 
situation of the pilgrims passing to and from Jaggernaut will require 
your particular attention. You will be careful to afford them the 
most amlpe protection and to treat them with every mark of consi- 
deration and kindness’. He further adds: ‘On your arrival at 


1. Government to Melville and Compbell, 3 Sept. 1802, Bengal sent and ‘Politi- 
cal consaltations No. 2 of 1 March, 1804. 


2. Bengal sent-persian correspondence (trans) letter received No. 180 of 1803 
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Jaggernaut you will employ every possible precaution to preserve the 
respect due to the pagoda and religious prejudices of the Brahmins 
and Pilgrims. You will furnish the Brahmins with such guards as 
shall afford perfect security to their persons, rites and ceremonies and 
and to the sanctity of the religious edifices, and you will 
strictly enjoin those under your eommand to observe your order on 
this important subject with the utmost degree of accuracy and vigi- 
lance.”? You will understand, Wellesley warned that no part of the 
property, treasure or valuable articles of any kind, contained in the 
pagoda of Jaggernaut, or in any religious edifice, or possessed by any 
of the priests and Brahmins or persons of any description attached to 
the temples or religious institutions is to be considered as prize to the 
army. All such property must be respected as being consecrated to 
religious use by the customs or prejudices on the Hindoos”. No 
account is to be taken of any such property, nor is any person to be 
allowed to enter the pagoda or saved buildings without the sacred 
desire of the Brahmins”. This despetch of Willesley is important as it 
indicates British policy in respect of Jaggannatha temple on the eve 
of their occupation of Orissa. The temple of Jagannatha was loooked 
upon a prominent Hindu institution having great political influences 
behind it. After the conquest of Orissa Har Court with reference to 
the temple remarked that “‘in a political light its value is incalcu- 
lable”. + 


The unbroken cultural tranition of the Jagannatha temple and 
curiors synthesis of various religious beliefs in the cult of Jagannatha 
have strongly influenced not only the Hindu devotees but also the 
followers of other sects. Each devotee could seek an explanation of 
the Trinity according to his spiritual enlightenment and vision. As if 
Jagannatha always spoke to the devotee according to that person’s 
religious affiliation and attitude. Thus He could satisfy the followers 
of different sects. The religion conceived under the aegis of 
Jagannitha is so broad in its scope, that all can be satisfied and 
no sect can possibly object to it. 

Therefore the Jaganniatha Temple enjoys the rare distinction of 
being the rallying point of all religious sects. It is significant to note 
that the followers of the Sikh religion had their connection with the 
Temple of Jagannatha at least from the 15th century A.D. anda 


3. Wellesley to Campbell, 8 Aug. 1803 Bengal sent consultations No, 46. 
4. Harcourt and Malville to Governor Add. Mss. 13611, p. 62 
28 
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monastery named ‘Mangu Math’ was established by them. This 
monastery which is still now in existence at Puri was allotted a central 
site near the Emar Math. The Rajas of Khurda had bestowed the 
rights of ‘‘Chamara seva”’ before the deity in the temple to one Puran 
Das. the Mathadhari of Mangu math,® in the 18th Anka years of 
Virakeshari Deva which corresponds to the period from 2 September 
1750 to 22 August 1751.° The Raja in his 41 Anka year which 
corresponds from 23 September 1768 to September 1769 had granted 
the right of performing ‘Mayara puchha Seva’ to Mahant Udasi 
Govinda Das of Mangu Math.” The connection of the Sikh community 
with the Temple in the past and the name and fame of Jagannatha 
temple influenced Maharaja Ranjit Sing who wished to send the 
world-famous diamond Koh-i-nor to the Temple of Jagannatha. It is 
known from a letter from political Agent to the Governor General 
that Raja Ranjit Sing passed away on 27 June 1839. During the few 
last days of his illness “‘His highness wished to have bestowed in 
charity many jewels and other property to the supposed value of fifty 
lakhs of Rupees. Among his jewels he desired the well-known Koh- 
i-por diamond to be sent to the temple of Jagannatha. He observed 
that none carried away with him his mortal wealth and that such a 
bequest would perpetuate his name.® But the last wish of the Maha- 
raja was not faithfully implemented by the British Government, on 
the contrary after the annexation of Punjab in 1849 the diamond 
passed through the hands of the Fast India Company to queen 
Victoria since when it has remained the property of the British Crown. 

Maharaja Ranjit Singh had also donated a huge amount of money 
for the construction of a gate for the temple for Jagannathba but when 
the gate was not constructed until 10 September 1840 an application 
was made by one Sri Ganesh Mishra of Puri requesting the Commi- 
ssioner, Orissa Division, Cuttack to instruct the Raja of Puri for 
pecessary help for the above work. It is however not known whether 
finally the gate was constructed or not. 


5, K,N. Mohapatra, Khurda Itihasa, p. 284. 

6. Royal letter (Chhamuchitau) of Vira Keshari Deva in this 18th Anka year to 
parcichhas and Koajis of the temple (Palm-leaf collection of Deula karana, the 
‘The temple Accountant’ now in the Orissa State Museum, Bhnbaneswar). 

7. Foreign (Secret) Consultations, No. 78-80 of 4 December 1839, 

8. Deula Karan-Palmleaf coliection of Deula Karan the ‘Temple Accountant’ 
now in the Orissa State Museum. 

9. Ganesh Mishra to the Commissioner of Orissa Division, 10 September 1840 

(Temple records)— 
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Documents, public and private, are the sources of primary infor- 
mation about the economic, political, and social development of a 
nation, and as such constitute a priceless part of its cultural heritage. 
When we talk of private documents many of us harldy realise tbe 
wide variety of materials the expression covers. It may be mentioned 
here at the expression covers among other materials the diaries and 
travelogues of persons from all walks of life. The manuscripts of 
one such travelogue of Mahmud-bin-Amir Wali has recently come to 
our notice. One copy of rhe original manuscripts is now in the 
collections of of India Office Library at London, and the other copy 
is at Taskhent. The edited texts of the manuscripts have already 
been published by Riazul Islam of Karachi University in Pakistan. 
This travelogue is an important source for the study of the 17th 
century A.D. socio-cultural history of Orissa. Mahmud-bin-Amir 
Wali was born at Balkh in 1595 A.D. Poetry, learning and travelling 
seem to have been his chief interests, but what he wrote may not have 
been of high order. He came to India in 1624 A.D. and spent about 
7 years. He visited several places such as Delhi, Mathura, Banaras, 
Allabahad, Puri, Cuttack, Konark, Golkunda and several other 
places. The purpose of his journey to India was nothing but for 
observation, sightseeing and amusement. He explicitly mentioned 
that it was his visit to India that aroused his interest in historieal 
studies and he started styding books. On that subject, he mentioned 
that he studied a good number of books in India during his journey 
of which mention may be made of Suwar-ul-Aqalim, Kitab-ul-Bayan 
and Masalik-ul-Mamalik. 


The author’s longest stay in India was at Cuttack where he stayed 
for more than two years, It may be presented that is was during this 
longest break of his journey he read books dealing with history and 
culture of India. The author joined the service of the then Mughal 
Subadhbar Baquer Khan who was one of the most oppressive Sub- 
hadars of Orissa. But the author describes him as ‘‘well versed in 
poetry, history, music and calligraphy’. He married here the daughter 
of a local saint known as Shah Agmat. 

The author gave ar interesting and on the whole a trustworthy 
account on the temple of Jagannatha, Konark and of the land and 
people in and around the city of Cuttack. The author was at Puri 
on the 26th May, 1626. He left Konark by mid-Junc, 1626. The 
period of his two year’s stay at Cuttack would work out from 
March, 1627 to January-February, 1629, A.D. 
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Mahmud-bin-Amir Wali started his journey to Puri with a group 
of devotees numbering about 5000 from Midnapore in West Bengal 
which he mentioned as “‘the first Kesba of all Kesbas of Orissa”. It 
took them about one month to reach Puri. He mentioned that the 
devotees used to recite Haribol all the way mingled with one another. 
They took light food in course of their pilgrimage to Jagannatha and 
“never opened the door of any fun and cheerful conversation with 
one another”. Mahmud-bin-Amir Wali at last reached Puri with the 
group of pilgrims of the first day of Ramzan which fell on the 20th 
May, 1626. When he reached there he was thrilled to see the 
surroundings with a large number of pilgrims. He mentions that ‘‘the 
plain IT saw so long and broad and the crowd on it was to such an 
extent that the imagination was too weak to calculate the correct 
estimate”. 


Immediately in a verse he recorded :— 


I. “There is a temple (which is) like sanctuary of heart. All the idols 
therein are the expectorant of heart. 


11. Roses and tulips rub their foreheads on that thresh-hold in such 
a way that they compelled the spectators to prostrate. 


It appears that the sanctity and religious atmosphere of the place 
made him overwhelmed with joy. 


The spontaneous outburst of this verse from the pen of a foreign 
traveller was the result of immediate impact on his mind of the 
sanctity and religious atmosphere of the temple city. 


The author then gives a vivid description of the temple and 
various rituals and ceremonies connected with it including the famous 
Car festival (Rathayatra) of Lord Jagannathba. 


The author mentioned that “the height of the temple is 150 zira 
(cubit) and the surface of it is 60 zira”. The temple was built with 
stones which are inserted with one another. The Hindus have free 
access into the temple but they do have co-partnership with their 
opposing sect in the matter of taking Mahda-Prasdada. 


Although we cannot say definitely as to whether the Muslims had 
their free access into this Hindu shrine during the Mughal period. It 
is evident from Haft-Iq/lim by Amin Ahmed Ravzi that “in the medi- 
eval period there was no objection to Muslim entering into the tcmple 
of Jagannatha. The Muslims used to honour the Hindu shrines and 
the Hindus too honour the Muslims shrines. There are records in 
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the Orissa State Archives, Bhubaneswar, testifying to the Hindu- 
Muslim cultural assimilation though ages. The Hindus have donated 
land and money for the maintenance of Muslim shrines, the Muslims 
too have donated land and money for the mantainance of Hindu 
shrines. The temple of Jagannatha was a unique centre of cultural 
synthesis in this-regard. It may be mentioned here that the Mahunta 
Seva of the temple was usually entrusted with a person belonging to 
Muslim sect. 


The Raja of Puri who was the Superintendent of the Jagannatha 
temple at Puri once passed an order to appoint a Hindu in case a 
person from Muslim community was not available to perform the 
Mahunta Seva, This unique cultural aspect of the temple has been 
further corroborated by Gholam-Hasain Salim, the author of Razuz- 
Salatin. Giving an account of Orissa on the eve of its conquest by the 
Afghans, Gholam Hasain Salim, says that “And Jagannath which is 
a big temple of the Hindus is in this subah. It is said when the Hindus 
reach purustam where Jagannathba is, first they shave their heads like 
Musalmans and at the first door of the house of Shaikh Kabir who 
was a great saint of his time and whose parents were weavers they eat 
and drink his food and water which is called in the language of the 
country “‘Torani”’. After having done so they proceed to worship 
God Jagannatha. At Purustam Hindus unlike their practice elsewhere, 
eat together with Musalmans and other races. And all sorts of 
cooked food sell in the bazar and Hindus eat-drink together”. 


The religious atmosphere of the temple has been described by 
Mahmud-bin-Amir Wali in a literary verse, the translation of which 
in English is as follows :— 


Verse :—I. The temple which was full of prostration. The sight of 
which was admonitory. 

Il. I saw an idol which was as frightened from the wor- 
shippers As Jesus Christ suffered ling in the Jail of 
Tahmat. 

UI, He hid his face in in veil being Panduloos in bashfulness 
and kept silence in calm of error. 

IV. But the worshippers were seeking enjoyments trom him. 
Like a leaf of flower which seeks colour and fragrance. 

V. The sight of the prayer was so warm. 

That eyes of a group became intoxicated. 
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VI. And when they turned their face towards Jagannatha. 
The earth became full of colour and fragrance like a 
garden. 


From the above description it appears that the author has faith- 
fully presented the religious fcelings of the pilgrims inside the temple 
as well as his own feelings and appreciations on the religious atmos- 
phere inside the temple. He was overwhelmed under the above 
circumstances and immediately composed a verse in appreciation of 
the religious atmosphere inside the temple. 


His description of the Car festival which he witnessed during his 
stay at Puri is very important for the scholars for their erudite 
investigation. The author mentions that ‘““‘the Car’”’ consisted of ten 
wheels, circumference of each being 20 zira, the length of the Chariot 
being 60 yards and breadth 50 yards. The height from the ground 
to the top would be more than 80 Arrah (a cubit, a fathom). The 
idol known as Jagannath was installed at the top pedestal and the 
tower of the Chariot wag decorated with coloured silk, Nearly 500 
devotees including those of Brahmins, Rajas and zamindars from 
different parts of the country offered their services for making the 
procession ready. About 100 Kalabantas and Natis (Nachuni) were 
engaged for reciting devotional songs to Hari and Govinda and when 
the procession moved they also accompanied singing and dancing on 
the way’’, 


The significant facts of the above description is that Mahmud- 
bin-Amir Wali has described only one Ratha and one idol. His 
description of devotional songs by the Kalabantas and Matis is also 
very important for scholarly investigation on Mahari Seva and Gita 
Govinda Seva of the temple in the ‘17th century A.D. 


The author while narrating the car festival has also painfully 
indicated a few instances of the self-immolation of the Hindus by 
throwing themselves under the Chariot. He has strongly criticized 
the occurance of self-immolation under the wheel of the Car of Lord 
Jagannatha, believing it to be a standing accepted custom of the 
Hindu community. But he was entirely wrong to belive as sucb, 
because the self-immolation under the wheel of the Chariot of Lord 
Jagannatha was never an accepted custom the Hindus. Whatever 
incidence recored during the Car festival were rather accidental in 
support of ‘which there are quite a good number of archival docu- 
ments preserved in the Orissa State Archives, Bhubaneswar, 
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Amir Wali concludes his description of the temple city in a literary 
verse, the English rendering of which is as follows :— 


Verse :—I. The temple is associated with the Sea. It (the sea) 
knocks the head against the geet of wishful persons. 
II. It carries pearls and gems in such a quantity that it 
seems as if it embraces a sea of jewels. 
IH. How delifhtful thing an embellished Hindu says that the 
temple is based on the steep waves of the shore. 


IV. See the twisting weaves in their double habit. How they 
come and go back twisting and twisting. 


One of the distinguishing feature of the Jagannatha worship is 
the absence of class distinction so far as sharing the holy food is 
concerned. The social equality is emphasised and it naturally made 
a strong appeal to the followers of other religions. 


To conclude : Temple of Jagannatha has been an unique centre 
of cultural synthesis through ages. 


Editorial Notes : We have in this paper the exploration of archival 

materials and it has its distinctiveness in 
delimating the description of the temple as 
witnessed by a Muslim traveller. 
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LORD JAGANNATHA, THE STATE DEITY 
AND THE SABARAS: 


An Anthropological Enquiry 
N. K. BEHURA & J. DASH 


While embarking on the problems of the origin of Lord 
Jagannatha, the State deity of Orissa, any body, familiar with the 
land or soil of Orissa, points to the Sabara culture of the state. 
The cult of Lord Jagannatba is a living tradition which is central to 
the Oriya society and culture for centuries. Much have been said 
and discussed regarding the origin of the cult. Because of various 
contradicting opinions, the discussions on the origin are still left to 
certain controversial, problematic or mythical issues. In spite of 
all such controversial opinions spelled out by different scholars and 
authorities, it is a popular belief that the mythical couple ‘Vidyapati 
and Lalita’ had brought Lord Nilamadhava the earlier form of Lord 
Jagannatha from His tribal abode to Puri. The scholars have also 
attempted to ponder over the issue of the Sabara culture and Lord 
Jjagannatba from many angles relating to the contemporary Sabara 
culture of the state. 


To proceed with the noble venture of reconstructing the historical 
as well as hypothetieal linkage of Lord Jagannatha with the Sabaras, 
one has to step down systematically towards the point of origin. 
The systematic steps in this regard will include : 


1. review of the works already done or published in this regard. 
2. definition and discussion of the Sabara culture on the basis 
of empirical studies. 


3. presentation of an over-all view on the Sabara linkage 
(service of Daita) with the current temple tradition of Lord 
Jagannatha ; 

4. and consideration of all such view points and studies, which 
are appropirate, justified and scientific for critical appraisal. 


1 


A review of previous studies mainly highlights various important 
factors as taken from the legends regarding the tradition of worship 
of Lord Jagannatha in a cave and various socio-religious aspects of 
Sabara culture. Although such a review throws some light on the 
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problem of the study of the Origin of the cult, the facts discussed so 
far, are not adequate or sufficient enough for the purpose. Such 
facts may be discussed as follows : 


(1) As depicted by Sarala Das, in his monumental work of 
the Oriya ‘Mahabharata’, Sabaras were propitiating Lord Vignu 
as Sabari-Narayan in the Dhauli hill. As the people got relieved 
of their worldly sufferings at His ‘Darshan’ or sight, ‘Yama’, the 
God of death, being ordained by Lord Siva carried Him to his own 
abode of Yamanika Tirtha (Puri). As the same process of relief 
was again repeated at Puri, ‘Yama’ was compelled to transfer Him 
again to Sabara Palli or village. But the Lord did not like to stay 
there any more and desired to stay at Nilagiri. Accordingly the 
then king Galamadhbav carried Him to Nilagiri and established Him 
there. According to this description, these Sabaras are mythically 
said to be belonging to the category of Jara Sabar of Dvapar yuga 
when (Lord Krsna was killed by one of them). 


From that time onwards (along with the unburnt body part of 
Lord Krsna), these Sabaras have been said to be associated with 
Lord Krsya. 


(2) Scholars on ‘Jagannatha cult’ also often quote the well- 
known book ‘Deula-Tola’ (etymologically ‘Temple-construction’) 
written by Krishna Das. In this depiction, through the story of 
Vidyapati and Lalita, Lord Jagannatha has been identified as Sabara- 
deity. According to this analysis, king Indradyumna sent his 
assistants to all four directions in order to search for the image of 
Vigsnu. The assistants sent in the directions of north, south and 
west moved for about seventy one years and returned empty-handed, 
without being able to trace out the image of Lord Visngu. But 
Vidyapati, who was sent to east was able to find out Lord Vigpnu in 
‘Sabara palli’ (Palli means Village). 


As per the description in ‘Deula Tola’—Vignu in ‘Nilamadhava’ 
form says that ‘I shall give up the Nilamadhav image and stay in the 
temple in the form of ‘Daru-brahma’ (wooden image).” Vigpnu 
confesses that ‘Iso desire due to the unflinching faith and prayer 
of King Indradyamna.’ 

(3) It is said that there is Chhatisa-Niyoga (36 types of temple 
services) in the temple of Lord Jagannatha. But in actuality, the 
number is much more than this. fn the records of rights of the 
temple, there are mentioned 140 types of services. In the report 

29 
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of the temple prepared in 1807, it is mentioned to have 250 types of 
services, However, According to Surya Narayan Das, 219 types 
main services and 139 types of related services are mentioned in the 
report which in total comes to 358 types (1976). 

The service of ‘Daita’ and ‘pati’ delineated in this list of services, 
usually attracts our attention, as they are said to be the descendants 
of Basu Sabara, (the first worshipper) and Vidyapati, respectively 
(who brought the Lord from among the Sabaras). It is worth- 
mentioning here that ‘Daitas’ perform special services during 
Anasara (repainting of images before the Car-festival) Rathayatra 
(Car Festival) and Naba Kalebara (Replacement and Renewal of 
wooden images). Thus, Daitas as Sabaras and ‘Paties’ as Brahmins, 
need a special mention as well as empirical enquiry for establishing 
the link between the Lord and the Sabaras. 


(4) S. N. Rajguru, a renowned epigraphist and K. C. Mishra, 
a famous researcher of Orissa have attempted to throw some light 
on the present issue, which goes as follows :— 


(a) Rajguru and Mishra (separately) have stated that during 
the ancient times, when the coastal Orissa was not inhabited by 
Aryans, the Sabaras were propitiating Nilamadhava as their deity 
here. Before the arrival of the Aryans, the Sabaras or another 
group known as ‘Pulinda’ were propitiating there own imagined 
deity in the form of stone or wooden image. Among such primitive 
peoples, there was no use of word like ‘Nilamadhbava’ which is a 
Sanskritic word. It is also available from the inscriptions of 
Sailodvoba Kings that in early periods, Kalinga was ruled over by a 
tribal Chief called as ‘Pulindasen’, At his old age, he prayed to the 
God “Svayambbu” to depute somebody to succeed his throne. 
In dream, the God instructed him that the following day, a large 
stone piece at the apex of the Mahendracbala hills would be blasted 
into two pieces and out of ita young and efficient man would 
emerge to succeed his throne. The instructions of the supernatural 
power in dream came true and a young man emerged out of the 
‘Saila’ (stone) and thus was named as ‘Sailodvaba’ (Emergence from 
the stone). Following the king Sailodvaba, a new dynasty named 
as ‘Sailodbhaba-Vamsi’ arose as the ruler of Kalinga. 


The underlying purpose of the above historical citation is to 
state that the God worshipped by the ‘Pulindas’, a tribal com- 
munity, might not have been exactly named as ‘Svayambhu’ at 
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the outset. Such a Sanskritic term might have been ‘terived by 
the Sanskrit scholars later on. On the basis of such an argument 
Rajguru states that in the same manner the deity ‘Nilamadhava’ 
must have been named by the Sanskrit scholars later on. 


(b) Rajguru has ascertained from different ancient texts that a 
goddess named as ‘Stambhesvari’ was worshipped as the presiding 
deity by many royal families/dynasties. As the goddess manifested 
herself in the form of a ‘stambha’ (wooden pillar). the Sanskrif 
scholars might have named her as Stambhesvari. However, even 
at present the tribal communities propitiate wooden images. The 
images are not well-carved out in wooden logs. Therefore, Raj- 
guru has firmly stated that ‘StambheSsvar!?’ was mainly propitiated 
by the tribals. 


Most of the contemporary as well as earlier scholars have accep- 
ted this view point on the basis of which they have discussed that as 
lord Jagannatha, Balabhadra and Subhadra seem to be similar 
wooden-pillar-like images, they might have emerged out of the 
‘Stambhesvari’ cult found with tribals of the state. 


(c) Rajguru has also discussed further that the deity who was 
worshipped by the Sailodbhavas as ‘Svayambhu’ (Lord Siva) 
and accepted all over the state as the presiding deity, and whose 
services are mainly performed by the Sabaras, was accepted as 
Tathagata Buddha by the Bhauma-Kara Kings. For His rituals 
and services, they (Bhauma-Kara Kings) had appointed the Sabara 
people too. 


4. (a) As discussed in the introduction of the paper, the most 
familiar legend of “‘Vidyapatt’ and Lalita” immensely link the 
Sabaras with Lord Jagannatha. As this legend is well-known widely, 
it need not be repeated in this paper. 


(b) Bansidhara Mohanty in his book on “Odissara Adivasi 
Sanskriti’’ (1990 : 40), has cited a similar quotation from ‘Skandha 
Purana’, according to which it is stated that towards the west of 
Nilagiri, there was a hermitage called as ‘Sabara-Dipak’ and the 
village Sabara Palli wus connected to Nilagiri by a road. Before 
the installation of Lord Jagannatha in the temple at Nilacala 
(Puri) by the King Indradyumna, He was worshipped by Sabaras as 
Nilamadhava. Likewise, in most of the sacred literatures, the 
Sabara culture has been duly highlighted for imitiating the 
Jagannatha cult in its earliest form. 
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(¢) Further, Mobanty has also discussed that in ancient 
times, Orissa was inhabited as well as ruled over the Sabaras. The 
Sabaras had transferred the Lord to Rajim, a place in Madhya 
Pradesh and worshipped him there. King Yajati of Utkal or some 
other king named ‘Indradyumna’ brought the Lord from Madhya 
Pradesh and installed Him at Puri as Lord Jagannatha. Quoting 
from the Journal of Francis Buchanau-Bhagalpur, Mahanty has 
also said that in the dynasty of ‘Ila’ the wife of Buddha there 
was a king named as Indradyumna. In Bihar also a king named 
Indradyumna was found to have constructed a fort called as 
‘Indapegarh’ and many Buddhist temples. Among the ‘Mullas’ 
there, a popular legend says that, the king Indradyumna aud his 
family were expelled by the invaders, as a result of which he with 
his family came to Debagarh and Jagannath Puri for safety. 
Following the Bilaspur District Gazetteer, Mohanty says that 
among the Bhils a Sabara like ritual specialist was worshipping 
the ‘Daru’ or a wooden-image deity. Following this, the scholars 
have informed that this Sabara specialist may be the Sabara 
and Sabarippa of Bhil community of the next Sahajiya 
Bauddha-period. Itis also felt that it is not improper to relate 
the worship of Daru or wooden image of Jagannatha with the 
Sabarippa and Sarahappa mentioned in ‘Bauddhagana’ and Dohags. 
However, Mohanty has opined that such a relationship is nearly 
a guess-work. Among the Sabaras of Madhya Pradesh, (as 
Mobanty has quoted from Bilaspur District Gazatter), it is 
believed that Daru or the wooden log came through the river 
Mahanadi and with it the sacred image of Jagannatha was con- 
structed. Thus, such a discussion high-lights the ‘Sabara’ culture 
as the original source of Lord Jagannatha and further it was 
influenced by the Jain, Bauddha and Brahminic cults at different 
periods. 

5. The linkage between Lord Jagannatha and the Sabara is 
often discussed with reference to the Daru-Puja (worship of wooden 
image), which was mostly present with the Sabars or primitive 
tribes of this Central-Eastern region. Such a fact may be taken 
as so reliable for the solution of the present problem of the 
origin of Jagannatha cult. Along with Daru-Pija, Brksapuja or 
Tree-worship is also related. According to Padhi (in ‘Daru 
Devata}), the aboriginal worship of trees was subsequently develo- 
ped into the worship of wooden figures (1964). Such a tradition was 
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-there among most of the tribal and non-tribal communities ‘since 
time immemorial. At the early stage of human civilization, man 
was directly dependent on different species of plants or tree for 
a living and from this the wooden-form of the deities might have 
besn evolved later. From the empirical sources, it is gathered 
that ‘wood’ is a perishable medium and because of this in most 
of the primitive and non-primitive communities the sacred images 
are mainly of stones or other communities which are not easily 
perishable. Wherever the wooden image is still found, it is also 
noticed to be annually renewed and always associated with some 
stone structure or image. Therefore, although we say that ‘Daru’ or 
wooden image worship was there in the beginning, its replacement 
by stone forms in subsequent periods cannot be denided. Thus, one 
cannot rely very much on ‘Daru-puja’ as a fundamental factor to 
link the Sabara culture with Lord Jaganndatha, 


6. Besides all the above information, scholars like Elwin have 
also compared the deities of tribal (mainly primitive) society with 
Lord Jagannatha, Balabhadra and Subhadra. Translating the ver- 
sions of Elwin from the Illustrated Weekly of India, 1952, June 
15, Mohanty has stated that the Santals worship the Sun as 
Sing-bonga, the hill as Marang-Buru and the Forest goddess as 
Jaher-era which reminds us about the trinity of Lord Jagannatha, 
Balabhadra and Subhadra. 


7. Looking at the style and design of the carvings and the use 
of the basic natural colours, scholars are also of the opinion that 
the wooden images of Jaganunathba trinity (Jagannatha, Balabhadra 
and Subhadra) have resemblance with the wooden images of tribal 
communitis in which limbs are not properly carved or inscribed. 
The images with little or no proportionate design, refer to some 
crude stage of image-making. The images of trinity, in this way, 
are thought to be evolved out of tribal culture. With regard to 
colour composition it is also said that among the tribals basic natural 
colours like red (from red ochre), white (white ochre), yellow 
(Turmeric powder), black (from Charcoal) and green (from leaves) 
are mostly used. Similar natural colours are also found to be 
used in the wooden images of trinity. Therefore, such facts are 
often authentically highlighted to emphasise the tribal origin of 
of Lord Jagannatha. 
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8. Many a scholar of Oriya Litcrature, in their writings, have 
discussed about Ténda-Penu, Jakeri Penu and Murabi Penu of a 
Kandbha village and related them to the Lords of Jagannatha Puri. 
Some also said with all emphasis that ‘Saura’ high god ‘Kittung’ 
is none but Lord Jagannatha. Such facts are not acceptable on the 
empirical grounds that many similar deities are also found with 
other tribes of Orissa. It is also worth mentioning here that among 
the Saura, ‘Kittung’ is never referred to any particular deity. It is 
used for more than ten types of deities or high gods. As it is 
understood, Kittung stands for a high god in general among the 
Saura. 


9. Besides the study of the native scholars, a few foreign 
scholars have also attempted to cast light on the problem of 
Jagannatha’s origin. Among them, the foremost is Eschmann who 
in her paper entitied “The Vaisnava Typology of Hinduisation and 
the Origin of Jagannatha, “‘has critically discussed on the matter. 
Referring to a number of Oriya and Sanskrit literary sources like 
‘Deula Tola’ (cf Geib, 1974 p. 164), Musali-parva and Vana-Parva 
in Sarala Das’s Mahabharata, Purusottama-Mahatmya, Skanda 
Purana (VII, 16 ff. cf. Geib 1975. p. 80 ff), she has stated tbat, 
“The Jagannath cult is of tribal origin. The legend of the Pur 
temple, the Indradyumna legend, narrates that the deity was origi- 
nally worshipped by the aboriginal Sabar chief Visvavasu in the 
woods, and only later on miraculously appeared in Puri)” (1978:99). 
Further she bas continued that, “‘The tribal origin of the figures is 
emphasised by the existence of a special group of priests, the ‘Daitas’, 
who are thought to be the descendants of the original tribal worshi- 
ppers. The Daitas are called the “‘relatives”’ of Lord Jagannatha 
and supposed to be the descendants of the aborginals in the Oriya 
legends who worshipped the god in the beginning” (Ibid. p. 100). 
Analysing the opinions of different authorities on the subject she 
has also written tbat, ‘‘Most of the authors have therefore contented 
themselves by assuming the tribal Origin of the Jagannath incono- 
graphy to be within the realm of one present Saora tribe (usually 
that are in Ganjam), because the aboriginals mentioned in the texts 
are called Sabaras (K. C. Misbra ; 1971 : p. 15 ff, Nilakantha Das, 
1958, p. 25). Indeed, there are anthropomorphic images amongest 
the Souras of Guanjam, the Kittngs and Sahibosums. But in accor- 
dance with the general features of tribal religion in India, the 
worship of these figures is not a central element of the Soura cult, 
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as one would expect, if these gods had been so important as to have 
been incorporated into a Hindu Cult...... The theory that the 
Jagannatha figures were just taken over from the Saoras is thus not 
yery likely” (Ibid.). 

Though the above-mentioned view points are to some extent 
acceptable on the basis of various literary and empirical sources, 
the problem of origin of Lord Jagannatha is still debated for reach- 
ing an accurate focal point. Therefore, further attempts in this 
regard, invite some empirical facts collected specifically among the 
contemporary Sabaras of the State. 


II 


In order to probe into further details about the Sabaras and 
Lord Jaganniatha, there is no other way than to depend on the 
empirical findings from among the contemporary Sabara communi- 
ties of Orissa. Previously, scholars have interpreted and used the 
terms of Saura and Sabara in various ways to establish their 
relationship with Jagannatha. There is also need to reexamine such 
interpretation by the help of empirical findings. 


In most of the discussions and debates Sabaras have been 
used as a specifie community. Ina few other cases, Sauras of 
Ganjam and Koraput as well as Kandhas of Phulbani and Koraput 
have been brought to fore-front as an alternative to Sabara commu- 
nity. Empirically speaking, Sabara, basically refers to a specific 
way of life. It is chiefly associated with the forest-based people 
who lead a nomadic or semi-nomadic life and live on the food- 
gathering or hunting economy. Following this, many a community 
of Orissa, identify themselves as belonging to ‘Sabara’ category. 

In Orissa, such Sabara communities are widely distributed and 
found in almost all districts. They are divisible mainly into two 
types of communities : firstly, the Hinduised Sabaras who have 
forgotten their mother-tongue and conversed in Oriya ; secondly, 
those who are most primitive and non-Oriya speakers. As the first 
hand information reveal, Oriya-speaking Sabaras have greater link 
with the cult of Jagannitha than the non-Oriya speakers. The 
non-Oriya Sabara sections usually have no myth or legend to bridge 
their culture with Jagannatha whereas among the Oriya speaking 
Sabaras, myths and legends of Vidyapati and Lalita are most 
conspicuously found. 
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Among the Hinduised Sabara, communities like Hill Kharia, 
Ujia and Bathudi of north Orissa, Sabaras of Dhenkanal and other 
coastal districts may be included. Besides the name ‘Sabara’, there 
are also a few other names like Sa-ara and Sahara found widely all 
over the state. Like Sabaras, they speak Oriya and believe to be 
the descendants of the original worshipper of Lord Jagannatha. 
Among the non-Oriya speaking Sabaras, the most popular example 
is Lanjia Saura who inhabit Ganjam and Koraput districts of Orissa. 
The Lodhas of north Orissa and Malhars of central as well as 
Western Orissa also identify themselves as belonging to one of the 
Sabara communities. 


It is astonishingly found that such non-Oriya speaking Sauras or 
Sabaras never speak about the Lord Jagannatha and there is no 
legend or myth found in their culture in connection with Jagannatha. 


As mentioned earlier, the term ‘Sabara’ can be taken as a generic 
term for a variety of tribes in Orissa, who lead a nomadic/semi- 
nomdic life and live on food-gathering and hunting economy. Various 
synonymous terms like Sahara and Sa-ara are also considered to be 
separate branches of ‘Sabara’ community. According to O’ Malley 
(The Census of Mayurbhanj State, 1931. Vol. I, p. 166), ‘‘those who 
have contact with the Hindus and have adopted Hindu customs 
being called Saharas and those who have not yet reached the stage, 
Sabaras”. According to the opinion of various Sabara communi- 
ties of north-Orissa, many types of Sabaras are found in the state. 
They are presented as follows : 

1. Vasu Sabaru —(Descendants of Visya Vasu, the first wor- 
shipper of Lord Jagannatha), Bathudi, Hill 
Kbaria, Ujia (Similipal). 


2. Jara Sabara —(Descendants of Jara Sabara who killed Lord 
Krsna) ‘Malbhar§’ of central and western 
Orissa. 


3. Kirata Sabara—(Descendants of demon Kirat)} Nomadic 
communities like Birhor. 


Birata Sabara —found in Southern Orissa. 
Patra Sabara --Leaf-clad Sabaras of Puran. 
Ghumra Sabara— Play on a musical instrumcnt known as 
Ghumra. 
Among the Hill Kharia and Ujia of Similipal Hilts, Mayurbbanj 
district, it is noticed that they are not only conscicus about their 
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past relationship with Jagannatha, but also following the legend of 
‘Vidyapati’ and Lalita, (in which the Sabara girl Lalita married-the 
Brahmin Vidyapati) maintain that they will not accept food stuff 
from a Brahman, as the donors of the bride usually do not accept 
food or anything else from the bride-receiver’s house. Such a custom 
is often expressed and quoted by the people, but in actuality, it is 
found to be deviated. However, as an ideal tradition, it helps us to 
think further on the present problem of the interrelationship between 
Lord Jagannatha and the Sabaras. As they continue, Bathudis, Hill 
Kharia and Ujia all belong to the Sabara community and worship 
Lord Jagannatha in his cave-abode of Similpal hills. There is a 
peculiar symbolic tradition of cave-worship found among all the 
three tribes. It is popularly known as ‘Athara-Deula’ worship which 
literally means eighteen temples. Here they used the word ‘deula’ 
or temple for the cave. In Similipal hills near Bisipur, there is a 
sacred hill consisting of {8 caves. As all the three communities 
believe, their supreme deity ‘Badam’, his daughter Sana-Dei and 
sixteen sons use these 18 caves (one each) as their sacred abodes. 
In practice, no body dares to reach the caves and worship the 
deities there. In a foot-hill place, the deities are usually worshipped, 
which is performed only once in a year mainly during summer 
season. However, in all villages, all the 18 deities of 18 caves are 
worshipped. Behind such a symbolic tradition of cave-worship, there 
is a popular saying among such peoples that we were worshipping 
Jagannatha earlier, but when the deity was taken to Puri, in His 
place we accepted ‘Badam’ (Balarama ?) as our supreme deity. In 
their folk song, they also say that in Orissa there is Jagannatha and 
in Jhadkhand (Similipal and other connected forest areas) there is 
Badam. Through such oral tradition they also express that since 
the departure of Lord Jagannatha, miseries have come upon them 
from all sides and for such reasons, even though they are in plentiful 
of natural resources, they still continue as backward or poor. 


Because of such a glorious past of the Sabara peoples of north 
Orissa (Mayurbhanj), during the kingship, the Hill Kharias (more 
primitive than the other two) were granted the special service of 
binding a ‘Pata’ or silk cloth to the Car of Lord Jagannath during 
the Car Festival at Baripada. Without the performance of this the 
car is not pulled to move forward. # 

From the above discussion of the socio-economic, religious and 
linguistic aspects of Sabara culture, it is summarily found that 
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different communities of Sabara were more close to Oriya society 
than to other tribal communities. Adopting Oriya as their mother 
tounge, they have manifested a better knack for accepting as well 
as keeping good cantact with the caste society of Orissa. In 
nothern, western and and coastal Orissa they have been accepted 
as Jala-Chala (from whom water can be accepted) community, 
mainly because of their past link with Lord Jagannatha. 


In north Orissa, Sabaras like the Hill Khbharia and Ujia are 
popularly known as Dehuri or priests. All the Hill Kharia also 
write their surname as ‘Dehuri’, even though all do not worship. 
In whole of the region, when any ritual is communally organized 
in honour of the forest deities just before the forest collections is 
started (in the month of January — February) mainly Sabara 
(Hill Kharia or Ujia) priests are invited to preside over the ritual. 


In the sacred Hindu literatures like Ramayana, the service of 
Sabari renderd to Lord Srjrama, and in Mahabharata, killing and 
worshipping or Lord Kr§na by Jara Sabara are there to high- 
light the devotion of Sabara people for high Gods. We also find 
the mention of ‘Nisadas’ in Ramayana as depicted by Great saint- 
poet Valmiki. They are none but the forest food-gatherers and 
hunters. Along with these, worship of Lord Nilamadhbava by 
Visvavasu Sabara may also support the devotion or inclination of 
such Sabara people towards the supernatural beings or Gods. 


In the Vedas, although there is no mention of Sabara, the 
accounts on ‘Dasa’ the lowest class of people in the society genera- 
lises about the lower class people. Coming to Orissa, itis found 
that rescarchers both anthropologists and historians are of the 
opinion that Orissa was originally inhabited by the non-Aryan 
people mainly the primary food-gatherers and hunters. Such non- 
Ayan people were denoted as “Mlechhas’”’ by the later Aryan 
people. In Vignu Samhita (Chap. 84 & 4th verse) it is specifically 
stated that the country where four varnas do not exist, it is called 
as the country of ‘Mlechhbas’. 


With reference to all the above empirical and Purdnic facts, it 
is substantiated that Sabara was never a name for a particular 
social group. It was rather standing for a forest-wandering group 
of food-gatherers and hunters who have a strong devotion for the 
worship of supernatural entities. As it is discussed earlier, Lanjia 
Sauras, the non-Oriya-speaking shifting cultivators have no link 
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with the Oriya culture of the state and as such can never be associa- 
ted with Lord Jagannatha. 

The Sudha Sabaras, on the other hand, are found to be 
Hinduised and use the title ‘Sabara’ as surnames. Like them, all 
other Oriya speaking ‘Sabaras’ of the State have greater socio-cul- 
tural and linguistic link or contact with the Oriya people. Asa 
result of such close interaction or contact, it is easier to state that 
Jaganniatha might have been taken from the Sabara culture to the 
caste society under the patronisation of the then-Kings. May be, 
because of this, the cult of Jagannitha has been said to be the con- 
fluence of Aryan and non-Aryan cultures by many scholars. 


II 


In addition, to the above anthropological or empirical facts on 
‘Sabaras’, we, too, need to cite a few other facts on the existence 
of the service of Sabaras in the Jaganunitha temple at present. In 
the temple tradition of Jaganndatha at Puri, the service of primi- 
tive Sabaras, who are said to be the origina! worshippers, is 
specially acclaimed. Specifically, the services of ‘Daitas’ and 
‘Patis’ are mentioned for the purpose. As the ‘Daitas’ say, they 
are the descendants of Visvavasu Sabara who was the first worship- 
per of Jagannatha. On the other hand, the ‘Patis’ also claim that they 
are the descendants of Vidyapati (who was a Brahman) and his 
Sabari, wife Lalita. Bansidhar Mohanty on the basis of informa- 
tion from the plamleaf-manuscripts, has prepared a ‘Karmangi’ 
(a detailed list of temple servants). According to this, Daitas, 
since the inception of the temple ritual traditions till to-day, have 
been serving the state deity with a special kind of service during the 
Car festival. It is specially mentioned in the ‘Karmangi’ that they 
will perform all kinds of secret, secular and sacred services during 
‘Anasara’ which commences before the Car festival. During ‘Nava 
Kalebara’ (replacement of new-wooden image), ‘Daitas’ are assigned 
a central role to choose the wooden log, and organise the whole 
paraphernelia of the ceremony. ‘Patis’ usually help or assist the 
‘Daitas’ in some of the ritualistic performances. During 
‘Navakalebara’, the Daitas carry the order of the God-king of Puri 
and start the ‘Navakalebara’, ritual. They choose their assistants 
and move widely in search of Neem (Margosa) trees witb distinct 
sacred marks suitable for the construction ofthe sacred images. 
They are also assisted by the priests and Visva-Karmas for the 
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purpose. After felling the sacred tree, they have to carry the sacred 
log to the temple ceremonially by covering over with ‘Khandua’ (raw 
silk) cloth. Thus, during this ritual, almost all the sacred services 
are performed by the ‘Daitas’. They also lead ‘Sudarsan’ (Sacred 
weapon of Vignu or Jagannatha) and ‘Madhava’ to their respective 
positions and conduct the whole process of propitiation. 


IV 


Coming to sum up the above-mentioned facts on the relation- 
ship between Lord Jajannatha and ‘Sabaras’ it would be proper to 
say that no cult or tradition developes in a vacuum ; itis to be 
thought out, created and practised in a social or cultural set up as 
per the need or necessity. Every institution or system in human 
Society must be originated on some kind of social base like the cult 
of Jagannatha. On this fundamental basis, it is no wonder if the 
cult of Jagannatha has been originated in the society of Sabaras. 
Prior to this, coming to a general discussion on early inhabitants of 
Orissa, it is stated that the original inhabitants of the State were 
the tribal communities. Anthropological enquiries have highlighted 
that the caste communities came over the state at a very late age, 
and thereafter, came in contact with tribals of the land. Anthro- 
pologists have also discussed that some tribes by the process of 
Sanskritization have endeavoured to raise their status to different 
caste groups. Most of the feudal kings of the central-eastern region 
are also said to have been originated from the tribal root. Thus, 
about the origin of caste in Orissa, nothing can be said definitely 
whereas one can say with all emphasis that the tribals or ‘Adivasis’ 
are the autochthones of the state. As the cult of Jagannatha has 
been brought up and flourished in this land of Orissa, it can be 
said without even a pinch of doubt that it is of tribal origin. 


But bere the question arises, how far the Sabara origin of 
Jagannatha is authentic or objective. Besides the references in 
popular legends, historical elaborations, and descriptions in the sacred 
Hindu literature, in numerous academic debates this is being stressed 
in popular and folk beliefs. No fruitful result has of course emerged 
out of these. Basing on the anthropological or empirical findings as 
well as the role of ‘Daitas’ and ‘Patis’ in current temple traditon at 
Puri, it has been found further that the term ‘Sabara’ as understood in 
the context of a particular community is not correct. The synony- 
mous use of the term ‘Sabara’ for ‘Saura’ or ‘Kandh’ is also not at 


Digitized by srujanika@gmail.com 


LORD JAGANNATHA THE STATE DEITY AND THE £ABARAS 237 


all appropriate. Antbropological investigations bave proved that 
‘Sabara’ is mainly used for a primitive or particular socio-economic 
level of living (as food-gatherers and hunters) and as such, many 
such communities come under it. It is also further established that 
Oriya-speaking Sabaras have close cultural contact with the caste 
population since long and they still continue to believe themselves 
to be the descendants of Visva-Vasu Sabara, who was the first 
worshipper of Lord Jagannatha. On the other hand, non-Oriya 
speaking Sabaras (mainly Lanjia Sauras) have no such oral tradi- 
tion depicting their linkage with the cult of Jagannatha. What-ever 
linkages have been brought to light in this regard, are very recent. 
Therefore, it would not be wrong to say firmly that Jagannatha is of 
Sabara Origin and the continuation of the service of ‘Daita-Patis’ 
at Jagannatha Puri, may be the most befitting as well as living 
example of such a tested and verified hypothesis. 


Digitized by srujanika@gmail.com 


10. 
11. 


BIBLIOGRAPHY 


Das, Surya Narayan—1976 Sri Jagannath Mandira and Sri 
Jagannath Tattwa (Oriya). 
Friends Publishers, Cuttack. 


Dash, Jagannath —1983 ‘Sabara’ Sanskruti and Sri Jagannath 
(Oriya) in ‘Sri Jagannath’, III year 


1st Issue. 

Eschmann, Anp- —1978 The cult of Jagannath and The 
charlott, Kulke, Regional Tradition of Orissa. 
Hermann, Tripathi, Manohar Publications, New Delhi. 
Gaya Charan. (Eds.) 
Laeequddin, —1937 The census of Mayurbhanj State 
Mohammad 1937, Volume-l. 
Mahbatab, H. K. —1964 ଠ୍disa Itibasa (Oriya), Vol.-1, 

Cuttack. 
Mahapatra, —1964 ‘Sahara’ in Adivasi, 1963-64, 
Monamohan No. 3, TRB, Orissa. 
Mahanty, —1985 “Sri Jagannathanka Seva and 
Bansidhara Sevaka”’ (Oriya), Sri Jagannath 


Publishers, Bhubaneswar. 
Mahanty, Bansidhar— 1990 ‘Odisara Adivasi Sanskruti’. 


Mishra, K. C. —1969 Jaganpatha ‘O’ Navakalebara, 
(Oriya) Puri. 


—1971 The Cult of Jaganniatha, Firma 
KLM, Calcutta. 


Padbi, B.M. —1964 Daru Debata (Oriya), Cuttack. 
Rajaguru, —1982 “Sri Jagannathnka AitibAasika 
Satyanarayan Swarupa’ in ‘Sri Jagannath’, IInd 


year, First issue. 


Editorial Notes : The writer in this article has made substantial 


contribution towards the anthropological study relating to 
the association of the Sabaras with the cult of Jagannatha. 


Digitized by srujanika@gmail.com 


BRAHMA—NARA-BRAHMA MEETING DARU-BRAHMA 
—A DIVINE LILA 


MADHUMITA CHATTOPADHYAY 


In the Indian philosophical concept the supreme spirit may be 
stated to be represented by the expression Brahma. The Upanisads 
do not however yield any consistent view of the Universe, they being 
the visions of many seers of different ages. In fact, the Ultimate 
Reality in the Upanigads has been often described as devoid of 
qualities (nirguna) and at other times, possessing abundmant qualities 
(saguna). The ISopanisat describes Him as ‘motionless’ and yet 
‘swifter than mind’ and Sankara rightly interprets that the contra- 
diction is possible to be removed (naiga dosgah, nirupadhyupadhim- 
attvenopapatteh.) In the philosophy advocated by Sankara, the 
reality of /$vara is not a self-evident axiom, it is not a logical truth 
but an empirical postulate which is practically usesul and is $ruti- 
based. Isvara is the supreme spirit, all-knowing (sarvajfia) and 
possessed of all the powers (srvasaktisamanvitah). He is the soul 
of nature, the principle of the universe, its animating breath and 
actuating spring, the source and end of all existant modes. Being 
based on the scriptural testimony it is not necessarily opposed to 
reason. To accept sruti is to accept belief for which there are no 
disproofs though there are not adequate proofs. In the logical 
account we render to ourselves of the world we reach a point where 
we require help from another source. Before we rise to intiution 
we resort to Ssruti. Regarding the creatorship of I$vara, scripture is 
our only means of knowledge (See here, Brahmasitra, 1.1.3; 
‘Sastrayonitvat’ and the Bhasgya of Sankara on the same : 

Mahatah rdvedadeh Sastrasyaneka-vidyasthanopabrmhitasya 
pradipavat sarvarthavadyotinah sarvakalpasya jonih karanam 
brahma. Na hidrsasya S$Sistrasya rgvedadilaksganasya 
sarvajria-gunanvitasya sarvajfiad anyatah sambhavo’sti....... 

It has been declared that the cause from which proceeds the 
origin, subsistence and dissolution of the world, which is extended in 
names and forms, which includes, so many agents, enjoyers, which 
contains fruits of works, specially determined according to space, 
time and a cause, a world which is formed after an arrangement in- 
conceivable even for the mind, this omniscient and ommipotent 
cause is Brahman. 
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Asya jagatah niamaripabbyam vyakrtasya, aneka-kartr-bhokty- 
sarhyuktasya, pratiniyata-desakalanimitta-kriyaphalasrayasya, mana- 
sapy acintya-racanariupasya janmasthitibhangam yatah sarvajfiat 
sarvagakteh kaaranad bhavati, tad Brahmeti vakyasesah.! ®) 

Sankara explains that Brahma is the first cause, since he has no 
origin (asambhava). He as pure being (sanmatram) cannot have 
sprung from pure being, since the relation of eause and effect cannot 
exist without a certain superiority in the cause. Since nothing 
superior to apparently I$vara can be conceived, He is uneaused. 


In this way, it is possible to show that in the contemptation of 
the philosophers, all the qualities, even the apparently cotradictory 
ones, rest in Him. 

Jagannatha, the Lord of the universe is the Brahman himself, 
as per the Mantra of the Rgveda (X. 155.3)* referred to in the 
Purusottama-tattva of Raghunandana and there should not have any 
doubt regarding the Vedic authority of the deity.? 


This tradition has also been carried in the Atharvaveda (VI. 8.7). 
Tne Puranas, the major of which is the Brahmapurdana, etymologi- 
cally eulogises the deity as : 

uttamah purugo yasmat tasmat sa Purugottamah. 45.52. 

He is also spoken of as Vignu in another form ; 

indranilamayo Visgnur yatraste valukavriah/ 

antardbanagatam matva tato vigyupuram vrajet// Ibid, 58.3 
That the supreme Reality is one (cf. Ekam sad viprah bahudha& 
vadanti, Rv, 1-164-46) is emphasised here in this Purana. 

naoayor antaram kineid ekabbavau dvidhakrtau/ 

yo rudrah sa svayam vi$gnur yo visnuh so mabeSvarah// 

Brahmapurdana, 56.70. 

To this Purusottama, otherwise designated as Ddarubrahma— 

Brahma assuming the form of a sacred wood, without complete 


* For interpretation of this Regvedic mantra see the article by T. N, Dharma- 
dhikari in this book. 

1. See here the article entitled—‘The eoncept of Purusottama in Vedic and 
Upanisadic literature’ by Madhusudan Mishra, in the present book on 
Jagannatha where the writer has critically and anahytically shown the 
evolution of the concept. 

la. The Bhasya by Ssnkara on the Brahmashira, 1.2.2 : Jamad yasya yatah. 
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form, therefore, not bound by the limits of form, fortunately for us, 
as per our literary records, came, lived and prayed, the great 
Caitanya-deva of Bengal, who in the drama Caitanya-candrodaya 
(Act. VIL) has been rightly described as Nara-brahma.® 


In the Kadca of Svariipa-Gosvami this Narabrahma is the embodiment 
of both Radha and Krsna : 
radhakrgna-pranayavikrtir hladinisaktir asmad 
ekatmanav api bhuvi pura dehabhedam gatau tau) 
caitanyakhyam prakatam adhuna tad dvayamh caikyam aptam 
radhabhavadyutisubalitam naumi Krsna-svarapam// 


For the purpose of beatific sports (/ila) this Narabrahma made his 
maiden appearance on this earth to have a taste of love of his 
consort, Fladinisakti-Rada unto Krsna: 
sriradbayah pranayamahima kidr$so vanayai va’ 
svadyo yenadbhutamadhurima kidr§o va madiyah/ 
saukhyam casyah madanubhavatah kidrsam veti lobbat 
tadbhavadhyah samajani $acigarbhasindhau harinduh// 
Caitanyadeva settled permanently at Puri in 1515 A.D at the age of 
thirty and spent eighteen years there till 1533 and reached patronage 
of the great Gajapati king, Prataparudradeva of Orissa 
(1497-1540A.D).® 
Both the Brahmas had the distinction that in their presence and 
gracious influence the caste distinction between man and man was 
completely removed—one exerted spiritual influence and the other 
(Narabrahma) through his divine appearance and behaviour. 
At an age torn with the evils of caste system, the advents 
again of the two Brahmas are desirable. 


rrr aire ¥ . tos 
2. Bhagavan, Jagannathasya bhavatas ca krsnacaitanyatvam avisigstam eva, 
tathapy asti kas cid bhedah. Asau darubrahma, bhavan narabrahma, 


3, For his spiritually maddened fits at the sight of the Lord, see Caitanya- 
caritamtrta, Madhyalila and Antyalild. 


31 
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PURUSOTTAMA JAGANNATHA 
As reflected in the unpublished play ‘BHAKTI-VAIVBHAVA M’ 


RAJKISHORE MISHRA 


Kavidindima Jivadevacarya, the court poet of King Prataparudra 
Deva completed the allegorical play ‘Bhaktivaibhavam’ in 1510 A.D. 
The text composed in ten acts is so far unpublished. A few manus- 
cript copies are preserved in the Asiatic Society, Govt. Oriental 
Manuscript Library, Madras and Utkal University Library, Bbubane- 
swar. It is an important document of the then medieval schools of 
religion and sectarian faiths. Besides, it makes ample references to 
Purugottamaksetra and routine services inside the temple in honour 
of Lord Jagannatha. The play while introducing different schools of 
religious philosophy, i.e., Buddhism, Jainism, Islam, Vaisnavism, 
Saivism, Saktism also refers to the Carvakas, Nastikas, Naiyayikas, 
Bhairavas, Pracanda Bhairavas, Siinyavadins, Tridandins and followers 
of Patanjali etc. The author manipulates a situation where all 
characters are engaged in a debate to confer upon the supremacy of 
faith—they represent. The main protagonist is Jiva Deva—the king 
of body and senses. What matters most is that the play being a pre- 
Caitanya work advocates the supremacy of bhakti-mukti, over jana, 
yoga and tantra-oriented forms of devotion. 


The play is set in the spring season, during the spring festival 
(dolotsava) of Purugottama and presents the love-loro king Jiva 
infatuated with Avidya and aided by Visyu Mayda. In the Viskam- 
bhaka, we find Visnubbhakti seated on a stone on the Mukti 
Mandapa, which is now situated towards the South-East of the 
main sanctum. While referring to the Sankha Ksetra of Murari the 
author refers to the pratardhiipa of the Lord and extols the Puru- 
gottama Ksetra as the ‘Sakalaksetrasarvabhauma’. 


Ahamkara, one of the most engaging characters appears on the 
stage raving against the sanctity of Purusottama and Purugottama 
Ksgetra in the following manner : 


“To no benefit of mine, I chanced upon the sea of brine water. 
On its shore, I saw a bland banyan tree shorn of buds and fruits. 
Close to it, I saw a high temple, as high as a mountain. Inside 
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the temple, three idols I saw which probably bore some form. Isaw 
damned Vaisnavas chanting some names, i.e. Hari, Hari etc. I 
found them engaged in discourses, as if, they were spiritual adepts. 


So called gods made of earth, gem and stone were found there 
imprisoned in the temples which proudly hoisted banners. These 
self-styled gods were really imprisoned within the stone walls of 
shrines and were fastened with large ropes.” 


The defiance of Ahamkara is otherwise pertinent as it refers to 
the stuff or material of the idols. He does not refer to any wooden 
image. 

The play gives exhaustive references to different services of the 
Lord. Offerings in the morning, noon day and evening are vividly 
described. Even it records the soul exhilarating sound of Sankha 
which was blown during every dhiipa. The 7th Act refers to the king 
who visits the temple to witness the Sandhyadhipa and greets the 
Sankhadhvani— 

Sankhadhvanir bhagavatah Purugottamasya 
Madhyandinam vadati dhupamahotsavam nah 
Sri-Pancajanya-rava-sodara-nada-dbira 
Svasti pravada iva samprati karyasiddhaih. 
In the 8th Act, during the Madhyahnadhipa, the Lord is entertain- 
ed by Vina, Venu, Mrdanga, Kahala and ghanta etc. 

The play goes in detail in refering to mandira-Sodhana (purification 
of the temple and the campus), assignment of women in different 
ritualistic functions (striyo niyuktah sakalah), the royal visit through 
the southern gate etc. It also describes the temple architecture, i.e., 
its four gopuras, its caturbhadra vargakara shape, the gsodasa subha- 
bhumi, the simhakranta gaja (the lion pouncing upon the elephant), 
the kirttimukha, stone figurines, pancalikas decked in flowers, the 
golden jars (svarnakalasas) and the huge banner fluttering from the 
temple atop on the main Sikhara representing the Svarganga. The 
most interesting part of the description is about the theatrical stage, 
the Natamandapa where the maharis and pancalikas are found danc- 
ing to please the Lord : 

Pafnicajika yantravasannatanti 

Varanganas tah surasadghatanti 
Vilasabhedeir madhuraih samana 
NascetukAamye na hi kascbhidanti. 
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‘Paficalika yantra vasannatanti’ may also refer to figurines made of 
wood kept in some yantra or contrivance which make different gesti- 
culations to the tune of musical bids made by the maharis. 


References to the temple campus are found in abundance. For 
an example, it refers to the kalpavata, the Banyan Tree which looks 
like a dazzling pendant of Nilaca]a (Nilakgamadhara maulimandana- 
manih kaivalyakalpadrumah). 


It refers to the traditional chronology of visiting the deity. 


Drstva vatam vainateyam yah pa$syet purusottamam 
Samkarganam Subhadramh ca sa yati paramam gatim. 


The author refers to Purugottama as the Supreme Lord whois 
honoured by Narada and other rsis. He is devoid of tama gunas, 
and the greatest among Brahma and other Vedic gods. He is 
purugottama rupi Bhagavan. 


About Subhadra, the playwright is specific. He addresses her as 
ratnamukutadharini, Kamsavinasakarini, nataskandha EkanamS$da. 


Ratnottasam himsali praudhakamsam 
Samsarabdhes tranalabdhaprasamsam 
Sadvam$sanam samdam sadhayantim 
EekanamhS$amh sam$raye sannamsam. 


It is to be noted here that Subhadra has been identified as Ekanamsa 
even by the 16th century and Jagannatha still continued to be revered 
as Purugottama. He was also inseparable from Kysna as the text 
refers to 


Krsno Ramah Subhadreti trimirtti sSobhte purap 


The play makes another important reference to the prevailing tradi- 
tion of staging one-Act plays in the temple. The sutradhara or the 
stage-manager announces the staging of an one-act play entitled 
Nrsimhavijayam exclusively by women before the Lord during one 
Ekadaf$i night : 


Prasadah Purugottamasya jagatain muktiprado mandapahj 
Sabhyoyam Purugottamah samuditah Sri Jivadevam prabbhuj 
Asmad Vignucaritramadbhutakatha samhsicakamh ripakam 
Samdodadabhiniya kausalaphajam samsadhayamo vayam. 


He further announces that this play is to be staged ouly by ladies 
“,..bho bho varamukhyah, Samara bhyatam raigamangajam” 
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This forms the interlude of the play. 
The text engages our attention on the following issues : 


1. The tradition af staging a play or an one-act play during 
every 11th lunar night of bright fortnight. 


2. The staging of such programme exclusively by varamukhyas 
or Devadasis or women. 


3. The use of Muktimandapa or Natamandapa as the theatrical 
stage. 


4. The One-Act play relating to the anninilation of Hiranya- 
ka$sipu by Nrsimha. 
It is needless to point out here how Nrsimha bas assumed a bigger 
dimension in the cult of Jagannitha. Close to the Muktimandapa 
there stands the temple which houses the oldest icon of Nrsimha. 


It is further interesting that the play nowhere makes any reference 
to the name Jagannatha as the presiding deity at Ni]jacala. Since it 
is silent about Caitanya, it may be presumed that Caitanya by then 
did not assume any importance in Orissa and particularly in Puri. 
Besides in Gandiya Vaignavism muktti is subservient to bhakti, But 
the play resolves the victory of mukti. In short, the play besides 
being allegorical in nature leans heavily upon Lord Purusottama and 
and the activities surrounding him in the temple complex at Puri. 


Editorial Notes : This papers present before us an interesting piece of infor- 
mation relating to the attitude of the poets of the period expressing their 
reverence and devotion ynto the Lord Jagannatha through literary compositions, 
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ଆ ସ୍ଥୁମବଙ୍ମ-ପ|4 - ମଇ 
ଖୀ ଏସୌସମ-ଷଖ-ଖ୍ମଅମ୍‌ 


ଶ୍ଞସଙ୍ୀମଳଙ୍ ଷ୍କ ମସ ୍‌ଞମନକମ । 
ସସ ଧା ଗକ ତ ୬ମିଏକୌଷି ।। 


ଖା ସୁଷମ ମୟଷଷୀମୀକ | 
ଷଭା ଆଞ୍ୟୁଧ୩, ‘ଧୀ ୪ ଅଧ ଷଶ ମଙ୍ଗ । (ଦକ) 
ମ ଞ୍୍ଟଷଫ ଷଷୋୀନୀ ଷ୍ୀ କମ ମଧର୍ଷୀଷଥି ।॥ (୧୪.ହୁ୨) 
ଷଏସୀସ ଷଏଥ ସଂ ଝfuMmcfu୍ ନ୍ଧ: ) 
ଝୀଞୁଞ୍ଷ ଅଧ ଏଆ: ସମ ନାୟକ: ` (ବଆ. ୨) 
ଷଞଚଙୁଷ ଖୀ ପମ । 
ଫୀର୍ଫକୀଙ ୧୩୩୩ ଷୀଞମ ୩୩ , ‘୩ ୧a! fT ଖା ମଙ୍ୀ ଏ । 
ମୀ ନଷ୍ଖଷ ଫା ଝଂଶୀ ଧ୧୪ ମୁ ସୀ ।। 
ଝୁମା ଷଷୀ ଫୀମନଙ ଏବଦୀଷମୟ । 
ର୍ଷ ଝଷ ୱଡଣଙ୍କୀଙ୍ଷ୍ ଏର ମସ: || 
ଓସଖଷ ଖସ ଝ୍ୁଷୀ ( ଧଙ୍‌ୟଙ୍ମୀସଧ ) ମଞ୍ଵଙୁ ଖୀ ଅତ 
(3: ୨୪) । ୪୩ ନ ।। 
auT— ସସ ହ୍ନ ସେଷସ ମଧଟସୀ: ୩୩୪ ଖଙଷ | 
ଷଞ୍କୀସଷ ଝୁ ଉମ ସ୍‌ ଏ ଅମ || (55. ହଠ. ହୟ୪- 3) 
ଖାଆ ଆୋଓଷ ପୀଷୀପ୍ସାଥେ— ଖଡ଼ ନଷଙଷ ଦମ ଷଶ ଅବ 
ଝଷମଅୱସୌସମପଝ୍ଷପୀସଏଏ ସୁଷଖି କସ ଷ୍ଟ, ଖୁ ନନୀ 
ସମ ଖୁ, ପମ୍‌ ଖୀଞଷସ ୁଙ୍ଳୀ ଝି ଛଖ: ଷମ ଙ୍ବଷସମ ଞ୍ଷଲ ଏଏଏ- 
ନୀଲମ ଏ ଅର୍ଞ ଗି କ୍କ ୩ଞ୍‌ଅଫ: । ଖଷସଞଝମଧ “କଡ ପ୍ଵ ସୁଷି 
ନଧଟଷୀମିଷ ଖୁ । ସସ୍ବୀସସ ଙ୍ଗ ମୀ ଅଳ ସମ ଏବ ଅଞ (§.ଅ.ଓ) | 
ଷର ଅଗ: । ଷଷୈ' ଫଁ । ଟଣା, (3, ଓ) 
ସ୍କଙୁସହ୍ଭ ଅଷନମ୍ି ଷଷଧ ନକ୍କୋଷଙଙା। (୧୧.୨୧) 
ଏମୁଞଝ ମଷସଲମିଷ୍ତ ଅଳସ ଞଖ ।। 
ଷ୍ଙୁସେଷଖ ଅଳ ଆୀର୍ଳ ମ ଅହି ଷୀ' ।। (୧.ହର- ୧3) 
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(୧) 


ନି 7 — 


ହା A ସୀମା ଅମ ପfafgaT | 

ଖୀ ଅଟସ୍ସ ଷୋ: ଓମୀଧୀଷଞଷ ଆସୁ ।। 

ଵଷ ମୁଥୀ ଓ ପୀ ଦୀ ୩୨୮୮ ଏଆ ଅଫ୪୪ ସ୍ତ | 

ସା ୍ଞ୍ଙ୍ଞ ଷଷ ସୀ ଓ ୩୪ଞ୮୪ ।॥ (ଡହ୍‌.ହୁ-୨) 
ଖି ସିଷ ସୀ ୪୩୯ ସସ । 

ଷଆଧୀୌ ଶଷ ସକଞ୍ଚ ସ୍ୟ : ଷଞସଅଞି ।। (9୨.,୬,୨) । 


COAT HEAE, AIRTT dTLA HLM ANHTAG | 


ଝୁଗୀ: ଅକୁ ଆମୀଓ ୪ ଆକୁ ନୁଆ ସୟ ।। 
ୁଷୀ ୩୩୮ ଷଞ୍ଟଙ୍ଏ ଷ କଙ୍କ ଏ ୩୪ଞ । 


ଝୁକୀଆମସଥେ ଏସ: ମଥ (ସଞ୍ଞସର) ମଜ” ।। (3.୧ ୧9-ହ - ଏ) 


ଅସାୱପ, “୩୯ ସ୍ୟ ସଖା ନାଡୀ ଅମ ସୟ । 


ଖୀ, 


ପୀ 


ଅଆ ଗଁ ୩ ମଧ ଫୋଟ ଆଖ୍‌ ।॥। (ହି) 

4 ଙ୍ଖୀଫୀ ଷଷ ସଗ ମଧ୧୪ସ୍ୀନ ଙ୍ଖ ପ: | 

ଷଖ କଣଏ୍ଞ୍ୀ ଫୁ ଧଙ୍ ମତ ଉପ: । 

ଶପ ଖି ଅମ ନ ଷ ଙଷଷୟ | 

ଏମ୍ଷେଟପକଖ ବୀ ଏଥି ଶୀ ଆରସ ଗସ” ।। (9, ୧୦) 
ସ୍ଫ ଖସ ଷ୍ଠ ମଷଟଥେ୩ଙ ୩ । 

ନaସମ୍‌ଏକମସ ମଷଓପୀଷୀ ଏସ ଅଷୀ ।। (ଆ, ବ୍ଏ.3ହ୍‌ ; ହରି.ଡ) 
ନ୩ମ୍‌ୱସ୍ା ମ୍ମ । ଓ । 

ର୍ଷ ସଧେ ମୟ ଷେ ସଂ ଅଥ ଏ ଖୁ ¦ 

ପୀ ଅଞଙ୍ଝି ଖ୩୯୫୮୪ ଅଙ୍କ: (ସମୀ୍‌ସସୁ ) । 
ଅଖମସ୩ୀ ଖତ ଗଳ ମସ ନଷଷ” |) (ଓଠ.ଃ3-ହ) 


ସୁବସମଜଅସ୍ଷମସମ ଧା ଙ୍କ ୩୪ ରଷ୪ମଙ୍ ଗମ | 
କଷଣ, ସା ସପ୩୩ୋ୩ଆ ମୀ ସୁ ୱବ୩ସଷୟ । ଖସ ସୀ: 
ମମୀ" ଏଷ । ସୃଞଚଧଖୀ ଏବ ଷୋ ଖସ ଅସୀ ମହୀ: । 
ଆଖ୍‌ ଖର g fa ସଷସgପୀମ୍‌' 11 (3ଡ.4୍‌ଓ-ସ୍ଆ) 
ଆଞୁାଫ୫୧ଶ୩ ସଞୟ୯୩୩ (9), “ଖସ ଷଧ ଫୀଫ ଷଞନ ଙମଷ ଶା | , 
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(୫) 


୩୩୮ ୩୩୩୨୩୮2 ସା ୩ ଏବଦୀଷମ: |) ଞଥିୟ ମୂ 4 ଆଖୁଷମଳ୍ଷମୱର" | 
(ଓ %, ଖ ୩, ¶: ଛବି | ଗୁ. ¶, ସୟ. ଆଡ଼) 
GGT — 


ସ୍ସ ଅଞ୍ୟ କବି ଡମ୍‌ ଆଥଟଏ ନ୍ଧ । 
ଷଞ୍ଷୀ ଅସି ଏମୁ ଅତ a ଷଖ। (%୨.ଓ୨) 
ଖୀ, ମକ ଓଡିଅଞଦ୍‌ ୩୧୩୮ ମୋ ସଞ୍ଙ୍ଷଏ: ଅସ: । 
fମଖାଙ୍‌ ଫା ଆ ସୁମ ଷଂସଶିଏଷମ୍‌ ।। (ଓ, ଦ-ଓ) 
ଷଖୀଏପ୩‰ ଟନ ୩ଏଅଏମ ଏସ୍‌ | 
୩୮ଝ ଷୀ ସ୍ମ ଅଫ ସମା ପି ।। 
ସମୟ ମି୍ଷୀଏ ସୀଟଖ୩୩ ଅର୍ଥ ଞ୍ଚ | 
ଶାଗ ୩୩୮ ସୁଷ ମି ମହ ୩୩୩୮ ।| 
aaa Rua ମନଧ୍ସନବ ସୀନ | ମଲମ ମମସମୀମ୍‌ ମମ 
ଟଆୀ୍ଷ ସଏ ସିମ୍‌ ।। ମୋ୍େଷ ଧରୁ ଅଷ ଏସ ଅସୀ ୩ଞ୮ଞ୍ଗୀଞ୍ଷୟ | 
୩ହଷଆ ସ୍ସ ® ସୁ ନଆ: ଅଙ୍ନମସଖମ୍‌।) 
ଶୁ ଝିଆ ଷାଙ0ଅଆ ସ୍ଫ | ଖସ ସ ଷଟରିଫା ଫା ଅସ ଅମ | 
ଓମ ସମା ନିଗମ ମୁସଷଳୟ । ଖୁ ଖ୩ ହଟ ସୀ ହtଫ- 
ଷଦବହଆ; ଷର: ଅପ ମସି ଷ୍‌ ଝୁଆଦୀଙ୍ଫଳ: । ଖୀ, 
ରଫଷସୀଗମ ସମସ୍ତ ମମି ୩୮ । 
ଏ ( ସମ ) ମୀ ସଁ ର ଷଖ୍ତ୍ଷ ମମ ଅ।। 
ମାକ ଓଡିଅଞବ୍‌ ଷ୍ ଗାଆ ଝୁ ଓ ଅଙ୍ୁଏଖ | 
ସୀସୀମଷମଷୀସୀ କସ ଆହନଖ ମୀମସ: ।| 
୩୩: ଧସ୍ଠ {ଖରା ମୁଷଳ ଖ ୩ । 
ଷ ମୁକ" ଷଙ୍‌ ହୀମ୩ସ୍‌ ଶୀସସ୍ଂସୃସସୁଷ ।। 
ଖୁ ସୀ ୪ୀଥଏ ପସ ମାଞ୍ଷକୀସପୀମୁ ।। 
ଝସୃଙ୍ୟ ସଫ ୩୩୩୮ ୩ ଖଁ 5: ଅଙସ୍ାଧ୍ତୀୟ । 
ଏଞଞିମ୍‌ ଏଆ ୩୩୮୮ ମଟର ଞଁ ଗଙ ।| 
ଞମୁ ମଧ ଞସ୩ ଅସର ( ନ) । 
ଷଞଝୁଣୀସଷଥଂଷ ଟଷ୩ଆୀଆ ସମ୍ୀ ସମ ।। 
ଖାଏ ଷ(ପସ୍)ୈ ଅ୍ଧ୍ୀଅସର୍ଗ କଙ। ସଞମଷ ୩ ି ୩୮ ୩କଫସ୍ୁ୍ଠ 
ମ୍ାଷ୍ଡେ ସି ।। ୪୩୩ ସ୍ତ ଗୀ ଷ୍‌ (ମସ) ଙ୍ଗ ଗସ | 
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(¥) 


ଷଞ୍ଖୀ ଅଂପସି ୩ମ୍‌ ଖୀ ଅକ: । 

ଷ୍ଂଫୀ ମ୍ଫ ଏଷarT qga MN FT: | 

ଯଞଙ୍ସୋୀ ସବ ସମ୍‌ ୩୩୩୩ ୩୮ ୩ |) 

ଅ ଠୋ ଞୁଅଶଧୂର୍ ଶଷ ଷ୍‌ 

ସୀନ ମଠ ମମ ସବ ପୀ ଖୀ: ।। 

ଝହଞୁଷud ରହୀ କ୍ ଅମ ସଧ୍ମ୍‌ । 

ଷ ଷ୍ଞଙ୍ଧ ଷୋ ଖ ୩୯୮୪ ।। 

ସ୍ମତି ମାଙ୍କ $୩୩ ଏସ: ଧପ୍‌ ! 

ଅସ ୩୮୩୮୪୮୮୪ ସତ ୮୨୪ ଞ୍ଷଞମୁ ।। 

ଅଥ ଷର ଷମସିଫ ଅ: ଏମ୍‌ ଏଦୌସ୍ଷ୍‌ | 

ଅଙ୍ଗ ୮ ଷଶ ଖା ପମ ଏଷ ୩୪୩ ।। 

ମୟଷହଆୀଅଷସ ଠୋ : ® ଖ ନଆ: ଗଙ୍ମୟଙ୍‌ । 

ଅଙ୍ଗ ୮ ଞଷର ୪୩୫୮ ଏ୪୪ ଅଖୀ || 

ସମସ ଅସପୂମମ ମୈ ଏସ | ମଷେ ସବଞଳଞ ମରୈ ମ୍ପ 1 

ସଖି ସ୍ନମମମୀ ଆଥ ମୈ ଷୀଷ | 

ଯସ ମସି ୩୮୪ ଶୀ ୁଫୋୟସଞ ।। 

ଏଷ ସଖୀ ସ୍ୀମଳସଷଷଫ ନଆଙ୍ସାୟସଖୁ 

ଙକସ୍ମୀଙମଞପ୫ କଟ୍୍ୀମ୍‌ କୀଟସଷଙମମଙ 

ମୀଖା ସ୍୍ଷ କଫ ଷଙଗ୍ଷସଙୟ । ଖଞ୍ାସ୍ଜ ଅସ୍ପଷ ଙ୍କ କଧ୍‌ । | 

୧g ମଣ ଖହ୮ ସଷଖୀମଷୃ୍ କଗ | 

ଷ୍ଷ ୩୦୮୩୮ ୁଲା ଷଫେସୀଙ୍କ ଖ ୩୯୮୪ ।। 

ଖୀଷୃସର୍ଷସୁ୍ଷ ଆଗମ ୪% ଖ୨ ଓଏଁ ମଧ: | ଅପ ୍ଙ୩୩ ଅଗ ଫା ନମୀ କି | 

ଆୀସଖମଗଣ ଧର ଷଷ୪୦: 

ଜ୍ଞା୍ଳ ଖଆ ଅଖୀ ଅନେ ଆଖ ଅୁସଷାୟ ।। 

ପ୍‌ସ୍ଷହପପ ଅମ୍ମା ସୟ ୨୮ ମଷସକ୍: । 

ଝସ୍ସୀଷ୍ଷଙ ¶ଞଅମ୍‌ ଓଷଷାଙମ: |) ଖୀଞୁଷଞସୁଷ ଷୀଗମ୍‌ ୟଷଷୁଷ ଫସ୍‌; 

ଖୀ ଆସମ | ଷ୍ଟ ସୀ ୩୮୯ ଅକ: } ଆ୍ପୀୟ୍ଷ ‘3 

ମୀ ସ୍ମ ସ୍ୀଷ୍ଷୀପ? ଝୁ | ଞ୍ୟଫଙ୍ଷ୍ୀ କରା ୫୪୮ ଫି ଏଷ | 
ସସ ଖସ ପୀ ସି ଲା ମର ଝ 
ଷ୍କ ମଂଥ ଖା ଠୋ ଞ୩ଞ୍ଷୁ । 
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Cx) 


ଷଞ୍ଝଷ ୩୮୮୪୩: ଆହମିଧାଏଷଆ ଅଷୱ୍ଅମୁ ॥। 

୩ ଠୋ ମ୍ଫ ଷ୍ଠ ଅ୍ୀଫସୀସ | 

ସ୍ଞଷ ସଙ୍‌ଙ୍କା୍ପ ଆ % ଅମ ଙ୍ମ ।) 

ଞ୍ଞସ ଏହ ଏଲାପୟ ଅଆ ସ୍ସ | ଞଆ ମୀସା+୍ଯଆ ଖଅ ପଉଞଞଏୱ || 
ଞପ ଝ୍ଷ ମ୍‌ ମଷ ଏ ଅ୧୦ମାସମ | ମଷ ଏସି ମଧ ଞଅ ଗ5୭୮ନ୩୦୪ | 
୍ଷଏ୍ଷ୩୩‰ ବଦ ମସା; $:ଏନ ମକ) ନାଷଆୀଞ୍ାଙକ ପଡି ଲଙ୍କା ଥି |! 
ସୀମୀଣ୩ ଧକ ଶୀଷା । 

ମିନତୀ" ଷଏଖଞ ପୀ ମୀ ଦୋଷ ॥। 

ଏଷ ଅଖ ଦୁଷ ଷଧଙ୍କ ଂଙଗମ୍‌ଷସୟ | 

ଷର୍ଷୟଏଥୁଏ ସଗ ଷର୍ଷଙ୍କୀମନସେଙ୍କୟ ।। ସୀମଙ ମୁ ତୁର ଏକ୍ଏଆଅଅଞ୍ୁ । 
ମଥ ମଞ୍ସgୁ ୩ଷସର ସୁଷୀସମମ୍‌ || 51 gHITgr HT | 
ଅର୍ସଷ୍ପଷ୍ଠଥ୍ର୍ଷ ଷମଷୀ ମଧ ଧମ୍‌ ।। 

ଝୁ ମ୍ମ ଗୀ ୁଓ୍ତଷମୁ ଅହୟାଆ ଏ । 

ଞ୮ଞଷପପଅ୍ଷୀୀ କଳ ଆହ ଷ ୁଷ: ।। 

ପମ୍‌ କ୍କ ଅକ୍କଷୀଫ ଗ୍ରୀମସ୍ୀସ ଅଙୀମସଙ । 

ସା ସମ୍‌ ନସ ଝୁ ଠୋ ଅଆ ସା” | (ୟ$.ଓ-ଡ଼ସ) 

ଖତ ଅଆ ଝୁ ୦୮୮୦୮୪ ଅସମ ଞଞ୍ସଷଖ ଏସ କୀଳା କେସ ସାଙଅଷଙ: 
ଆମ୍‌, ଖଆୀଧ ମଞ୍ଞ ଝ୍ମମମ୍ାତ ଏଷ କଲାଏାଏମ୍‌ ଅଖ କସ୍ୀନଷଷ ଝୁ 
ସଙ୍ଗୀ । 


ମୁ, “ସସ: ଏହ ସମର ଏଷ ଷଙ୍ଗପ୍ଏସୀମ | 

 ଖୀଙ୍ୱସବୀ faa: କମାଏ amr NN (49.0°) 

ଖଲ ଅପର ଙ୍ସନୀନସିସ ସୀଂମୀ | ଧୀ ୩୮୫୪୮ , 

‘qa fgସନ ନସ ସୁର ଚଷା ଅଞ୍ପୀ: । 

ଝୁସଖୀପୀ: ୩ ମମ ଷ୍ସ୍ଷଟ: ଅସ: ? ॥| 

ସସ ଷ୍ଦ୍ଷ ମି ଏଞଶୀଷ୍ଙ୍ । ଏ ମୀ ଏମ କପ 
ସୀ ଖି ।। ଏଁ ଷଥୀସ ସୀ ଦୁ ଖା ମମମନ୍ଖୀଙ୍‌ | 

ସ୍ରସ୍ଞଵଷଥଆ ଷମର୍ମୀ ଏ ଗୀ ମସ ।। 

କମି ମଷ୍ମୀସମ ମଧ ଷଖୋଏ୩ ଗଞିମ୍‌ । (%ଓ.ହଓ-€ ୦) 

ଙସ୍ାଗ୍ଖେଆ ସୃଗଷୀ୩ଏୁ ଷ୍କ ଷଷସ ।। 


Digitized by srujanika@gmail.com 


(«) 
gore (ଏଷର୍ସ ଏମ୍‌ ଆରା କସ fam: (ସଷଖ:) । (୪୪୧) 
ଷ୩୮ ଅଞୟ ସା ଏଁ ଦୁ ଅଧ ସଦ (ସପ ) ।। 
ମୁଆ ଏକକ ମି: ଞଷସ ମୀ ଏପ: 11 (5.୪) | ମା ମନ୍ତା । 


ଆ 

ସ୍ମ ସଞବ୍ଷ ୮ ମହ ମ୯୪ ସସ | 

ଅଞ ffଷଳା ମଣ ଧା ୩୪ ଏଆ” ।। (୪&୨) 

ଅଆ, ଅସୀ ସ: ମୀ ଅ: ସହଥିମୁ ଅସମୀଷରମ? | (&-3) 

ଅଧୀ, 'କପ୩ଆ୨୩୮୩୪ ଏର ସଙ୍ଗ ଞ୍ । 

ଅଥ ସଂ ମଖ ଞନୀ ଅ ଷଙ୍ଖୀ: । 

ପନଦିଷ୍ଷୀ ଆତ ସୀ ଷୀଷସୀଓଷୋୀ ମକୁ ।। 

fa ଷରକୀକାମ୍‌ ଗଁ ଷମ ସୀ ମମିଅସି | (%&.ଅଡ-ଅଓ) ସୀ, 
ସିଖଷୀପର୍ମୀକୀଙଫ ଷର ଅମ୍ଅମୀପଥୟ' | 

ଅା୮ଞ ଷର ଫଞ୍ରଖ ଵମମଧପମୁ ।। 

ଝୁକୀଳୀ ( ଅସ୍ବୀସୀ ) ଖୀଏଠ୩ଷୀଫ ଏଥୀସସ୍ସଙ୍ ନଆ ୨ (ଓ ଠ.ହୂ-୪) 

ଅସ ‘ଖ୮ଆ୩ଗଏ୩୩୮ ଏଁ ଷୀଷ୍ ଷଷ୍ଫେଞଧଠୁ | 

ମୀ ଅଜୟ ଖସ ଷର୍ଷଙଞୀଞଅଷ' ।। (0.3) ଓ 

'ପୂ୍ଙ୍କମ ସ୍ଥ ମଂଥ ମଷଙ୍କଷ ରୁ ଏଁ ଅସମ । 

ଝମସମg@ ଅଞମୁ ପଟସର” ।) (6 ୦.ହୁ୧) 

ଏମ ଓମ୍‌ ମଧ । ପସି | ପୀ 
ଷ୍ସ ୱଏ ଝୁ ଲର ଆ ଖ୍‌ | 

ଷଶ ଆ ମସ ଆସ ସୀ ଏ ¦) 

ସଷୱ୍ଞାସଏ ମଳ ୩କୀଶୁସେସ0୩:? । (6 ୦.୧ହ-3) ଖଞୁହାଞ୍ ଜମ ସୀ 
ଷଆୀଅଥ ଅମଷଣିଅଥଷୀଷ ସମ୍‌ । ଏ: କ୍ଷୟ ଷଷ୍ଠ ନମ ଅ୍ 
ଷଅଙ୍କାପୟ । ବୀ ସ୍ାଥୋଆଖ ଷଙୁ: ଲା ମା ସ୍‌ ଷଲଅ ଗୀତ 
ସସ | (2 -3ଦୁଡ) ଆ ଖୀସ୩: । ଅଧ ଓହ ଏସ ମୋ ଅମ 
{5୮୩୨ ମାସ ସସ | ଖଞୁ ଖେ ଅସଦ୍‌ ୩ ମ୍ସାସୀ ଅମ ଷମୁ 11 ସୟମ୍‌ 
ଝୁସମ୍କ ସସ୍‌ ଷ୍ଞୀ ନ୍‌ ମଧ ଅଧମ୍‌' । ଖୁ ସମ ସମଧ ଗରା ଅସୀଙ୍କ ୪୩: 
ଅସୀ: ଏଆ: ମୁଆ ନ୍ଫିଷ ସକ କଷଆ ସୀନ ସ୍ଞଖଳ୍ୟ ୯୩୪ 
ଷଫପ୍ଷଫୀ: ପାଏ ଖସ: କୀଏ କସ: ଅନାଏ ୩୩୩: ଟ୍ଷମୁ | 
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(୪) 

ଅମଙ୍ଗ ଗମ ଞୁ ମଙ୍ଗ ଝା ସଷଷମୁ । 

ଶାଳା ଗକ ମୀ ଦଶା ସଷଷମ୍‌ ।! 

ଳୀ ସୀସା ଥୁ ୩୩ ଅଞସୀଞ । 

୩୮୩୮୩ ଝା ନ୍ଧ ଏକ ପୟରେ ନଟ ଅଷମୁ । ଖଷଙ୍‌ୁଂ ଖା ଷ୍ଟ ୩୩୪: 
ଖଞ୩ୀ ମେଷ: | ଧୋ ମ୍ଫ ଏ୍ୟସମ୍‌ ଙ୍ଖ ସୁଧ ।। ଏ ଷୀ ସୁ 
୩ ଝା ଷଷ୍ପଷ୍‌ୱମ: | ଷୃଷକ ୩ ଗୀ ଅଫୀଖ “ସ ୮ ଷମ: । 
ସ୍ଶଷେଷ ୩ ଏକ୍ୀଙ୍କୀଖୀର୍ଳ ମ୍ଫ ମୁ | 

ଖର ମୀ କଵିଷୟ ହଞ୍ସନଙ୍ୀପ: । 

ର୍ଷ ଶୋ ପଧମୀମୀର୍ମ ଷଟତଞଣଏଥିମୁ । 

ଖଶଷନମୀଡଏଙୀ ସଫ ବ୩ଷ୩୮ ଷଣ: | 

ଅତ୍ୀମ୍ୟ ଷର୍କଷୀମୀ ହାଗୀମୀ ଅଫ: ।। 

ଖାମୂଖଥୀନ ୯ ନ ଝୁ କହ: ସୁମ୍ଚର୍ଗ ଅଏ କଷି ଷର୍ନ ଶୀର୍ଷ 
ସତୀଓଷ୍ଟ ଝି । ଅ୍‌ଷଞ୍ଟସ୍ଫ ଷଧସସକୟ ସୀସା ଅମ୍ମୁ ¦ 

ଖୀ ୪୮ ମଞ୍ଚ: ମୀର୍ଗ ଖତ ମା ସଡ 1 (4 0.3ଓ-୪6ି) 
aga t—(B.O.R.I. Edn. fn. 563 ; p. 384) 

ଓସା ସି ୩ ମ୍ଡ ସା ଝି ବସା ମଷଆୋଙ୍‌ଷଷଧ ମୀନ: । 

ର୍ଷ ସ୍ମ ଓର ଅଷ୍ରୀଙ ସଫୀଷ୩୍୍‌ଖ ଏହଖ ମମୀ ।। 

ଝଟ୍ଧୀ ଞ୍‌ ଙଷଷଞ ଝୁଷଶୀ ମତୀ ସସ: । 

ଝୁ ଲାଳଷିଷ ମ ଖୋ ଷଣ୍ଚଦ୍ଧ: । 

ସତଷୀ ଅସମ ଅଡ଼ିଗୀଖ କର ସ୩୫: । 

ଛଞ୍ଞାୟୁ, (କ୍ଷ ସୀନ୍ଧଷନି ( ବଞ୍କ: ) ଶରଦ ଷୀ୍ଷମପ । 
ଖତ ଷଧିମ୍‌ ଏକ୍ଷୀମ୍‌ ୯୧୮୩୨୩୮4 ।। ( € ଠ.ଡୁଓ) 
ଖା: 'ଖୀ୩ gf oT: (%› ବ୦.୧-ହ-3) । ଖସଞ୩, % ଅସ 
ଷ୍କ (5, ବ୦.ହୁ ୦.୧) । ସଗଲ୍‌ ମଞସ ସଧ ସୀସୀମ୍‌ ଏଷୌ 
ଷଂଆ:? | (୍‌ହ.ଏ) ଖଟଆୀମ୍‌ ସ୍‌ । କୁସଷୀ ସରଲ ସ୍ପଝୀ ଓମ୍‌ । 
ଏ ମନ୍ମଥ ହା ସମ ସବ ଖଆ ମମସ୍ଷ: ।। ଶଷ ସଗ ସମ୍‌ ଏସ୍କଷ୪ଏ 
ଷଙଙ୍ମ୍‌ । ଏ ଷ୪ସଷୀୀସଅ ଏଷ ସା ଟୀ । ଖଞ୍ାଷ୍୍ଷଷୀଷମ 
ସଂ ପଙ୍କ ମମୀ । (6୧9-3) ସମଧଞହନ ମୁ —ଖସସ ଷ ମ 
ସୀନ ଞଝ ମଳ ଶଶୀଙ୍ଖୟ । ଅଁ ଷର ମସ ଏଞାଷଟଆଂଞର୍ଷ ଷ୍ 11” (6 ହ.ଧଓ) 
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(=) 

ସମଷ ମମୀ ସଂ ଷୁସଷ: । ର୍ଷ ଙଏ୪୦ ଧଷଞ୍ଙଧଆ ଗଁ 
ୃଦ୍ଧଂସମମ୍‌। ୮୪୪ {ଏ ଏହଥିମ୍‌ ଷଏ ଅସ୍ଥି 1 ଆ ର୍ଷ ସଞ ଙୃପୀଗୀ 
ଦାନ ମଦତ ଏଥି । ଶୀ ୩୪ ମଙgt୍ af ଖୀ ||? (€ିର.ହ-2) ¦ 
ଖସ ଞ, ଫିସୀଙ୍ଏଞଞ୍‌ସି ଆ ସୀଙଷୁ । ସ୩୦୮ରି ଶୀ ଝ୍ସଷ୍ା 
ଏକପ” ।। ଖନମଷ ଷମଥ କଏ: ଷ୍ସଙୁ ଅଖ ୮୫: । 
ଚା — 
ସମୀର୍ଷ ( ଖୀଝ ) ସୀ ଷର୍ମ୍‌ ମୀଘ୍ଷଷମୀଙଷଷ | 
ର୍ଷ କଫ ଞଷସ୍ୀଓ୩ ୮୪୩୩୧୩ ଞଞ ଅ୩୯୫ ।। (ଛିବ.3ବି) 
ଝ୍ମମ ATA! ® ମନ ଷର: | ଷ fafa: ଷର ଦ୍‌ :@ ଧର: || 
ଞୁଳଙ୍କଷୀଞଙ୍ ନଷଫୋଳକାକଂଖ ୩ଞ୮୪ ।? ଧସ୍ଫ ଧି ୟଷମଖ ମଧ ଷର 
ନଷଷୀମ: । ଖଧଆୀ ନୟ ଶୀ ଅଧ ଙମୀକେଷନଖ ର? || (6ିସ.ନୃର ହଃ) 
ଖୀ" ବକ ମଷ୍ମଷୟ ଅତ ଫୀଧୀ୍ ପଖ | 

ଷଷ୍ୟୀମ୍‌ ମୀମସ ଖ୍ବସଂସ ଛଵର୍ଷ ଖସ || 
ସମ୍‌ ମମ ଂଖମ୍‌ ମନସଓ ଓ କଷା ଷଷଖ ଖଟ । (ଝି୧.ହଃ) 
ସତୀ ୩ନଙ୍‌ଝଷ୬ ସଫ ପସ୍ୀଙ୍ଗଷଙଷଷ | 
ଝଙ୍ଷୟଞବ ମମ ଅଥୀି ସସର୍ମ ସୁଧ । 
୩୮ ଖର a: ନatatardy aT a4 || 
ସ୍ପ ୍ ଜ୍ଞ ଷଣ ।। 
ଖୀ ଷଙ୍ଷ ଫୀଁଷ ଅଷ୍ୀ୍ସୀସମ | 
ମର୍ମ ଷ୍ଧ କପ ୟ୩ଏ ଅ ମମୀ ସି ¡| 
ଏଷ ପରମ୍‌ ଲୋଗ ଝୁଷୀସୀମ୍‌ fagr \ 
ଲସ ସ୍ସ ଷନଷୀସଙ ଏସ: | ସ୍କ fq ସୀ ଙପ 
¶୍ଦୀସଷମ୍‌ | ସମ ଷଙକ ପଂକ ଲ୍ଲ ଆହାନ ଷାମସ:? | (&3.ହ-%) | ଷଧା 
ସୀସୀମ: ଏହୁ ପମ୍ପ ଦ୍ଧ | 
ଫା ଅଞଙ୍୩ଆ ଅଅଞ ଫନତଖ ପସ ।। 
ଲସ ଖପ୍‌ ଅରଖ Hq | 
ସମ୍‌ ମ୍ମ ଅଖ ଖଖ ଖନଷମ୍‌ ଲାସ ଆ ଷଞମୁ | (63-93 -୪) 
ଏ ସୀ ଏସ ଫAasrqy gna: | 
ଖଞ୍ ପୁଞସ୍ସ୍ଙ୍ ( "ଏଂସଙ୍ଏଆ ) ଅ: ଏହଥିମ୍‌ ଅସମ | 
ଅ ଏକା କ୍ଞ ସପ ଆ ଖସ | 
ଅମ ଏଷ ଆର୍ଳ ଅଷ ସସ” |। (€ 3.ଅ-§) 
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(&) 
ଖୀ୍ଷଙ୍ମ ମୀ rae Fa:— 
"ସ୍ଷ୍ସଷମ୍‌ ମା: କ୍ଷ ଷ୍କ ୮ଙ୍ଙ୍ଷଟଙ୍ଷ | 
କକ aT fia ଅ୩ ଅଥ କ୍ଷ ।। 
ଅଅ୩ଞ ଖର ଷ୩୍ଆାଙ୍ଆ ଙପମମୁ । ୪A ଗୀ ସୁ 
ଷ୍କ || mg —A150BqN az: go Aznar Tau: 
ସୁଙ୍ଖ ସପ ଏଷ ପା: ଶସ: । | 
(କିଠ.ହୃ? 
ଶୀ ଡି ଶାଷଡା ଶୀ ଡଡ଼ିଷଞଙ୍ | କୀ ଖଞ୍ପପଙ:, MNS For AR 
ସୂସୀଖୀମ୍‌ । ଅgUM— 
ଆନସେଝକ୩ଙ୍ଗ କ୍ସ ମମ ) ଷୀମଙ ମ୍ପ ଗଞ୍ଷଙ୍ଷ ଷଙ୍ପ: ।। 
କିଡେ ମୀନ ନଅର ଏଥି ଅସ୍ଆୀଟ୍ {ସସସ: । 
ବୌଷଖମଶୀପୀ୨ ପଡ ନଧଙନଳେ ସ୍ଥ ।| 
ଖା, ଗସ ନଅ ଏଥି ଫଫଆୟପର୍ଷଞାଗୀ । 
ଷସ ଖୀ କୟ୍ଚଙ୍ଗନପଙ ଏଲ ଏସ ଷଳୟ? ।। 
ଷଷୀ— ୩ ଅଆ ୫ ସଗ ଙମ୍‌ ଆଁ ଖମମ୍ୟୀଙୟ | 
ପୀ ଅ ଅମ ଙଷୀମ୍‌ ମଞ୍ଗୋମୀସ୍ଷୀସଏ: || 
ଝଷିଥୈ ଆସମ ୩୩ ଅଖ ଷଞ୍ଷଂଖ ଷ୍‌ | 
ଶଷ ଖସ ଖମ୍ଫ ମଚ ସୀ ଆୀମ୍‌ । | 
ପୀ, ‘୮ଡୂଆ ମଞଥି ଏଥ ମଙର୍ଗୀଷ ଏସେଷ ପୀ । 
ଷଆୀ ଏଷ ଷଣ ଏର୪ ମୀ ଷ୍ଷୀ ଞଃି | 
ପ୩ଷ୍ସର୍ସ ସୂଫ ମଙ୍ଷ ୮5 ସୁସ୍‌ | 
ଷଷୀ “ସାରୀ ୩] ଷ୍ ଷ ଆଷଞ ଷମ । 
ଜଳ ୟ୩—'କାଙ୍ଙା ନୀର ଙଆୀମ୍‌ ବସ ଷଷ ପମAT । 
er (3. ଡଃ, .୨ଓ) 


ga, ଓ ସମସ ମତମୀଙସଷ୍ସ ୟଦୌୋଷଷମୁ । 
ଅଞ୍ୟ ଅର ଧୁମ ନସଫୋଲୀଙ ମଞ୍ଚ: ।। 
ସି ଵଵ ଝୁ ୩୮ ଏବଏସାଷଷମ୍‌ | 
କାଞ୍ୀ ଖତ ଷଶ ୩୮ଷଳଙ୍ଆ ଓ ଞ୍ମୁ । 
କ୍ଷ ଆଥ ଏଂର୍ଗୀଫୀୟଷଫସସ: । 
ୀ ମଖଷ୩ର୍ତ ଠୋ ଝୁ ସଥୀଧ ୩ ମହ । ( ug T Hg) 
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( Ro ) 
ସା ଷଷ୍ସସମୀ କ୍ଷ ୩୯୩ ୯ ଝୁ । 
fay: ଷରସ୩୩ ୩ ଷୋଳ" ୩୩୮୪ ।। 
ଫା ଏଆ ଫୂଷ୍ଆଆୀ କ୍ର ସଙ୍ଗମ ମଧୁ । 
ଷିମଞ( 1? ) ମଞରି ଏକା ଏ ଆଏ । (63.ହଓ-ଉ*) 
ଖୀ, ଆଥ ୨୩୭ ଞ ଖୀ ମଞ୍ତ ୩ ଷଷ(ସୁ ) | 
qlorateai aT ମୀ ପୀ ଝି ଞ: ।। (6୪.3) 
ଫହିଷମ୍‌ କଣ ସୁ ଧି ମୀ: ଏହଆଟିଖ ମୁ | 
ଷସଷହୁ ଅଷ୍ୀଖ ଓ ଧୀ ଏସ୍‌ ।। ଅଧ 
ମସ: ଏଆ ଏ: ଠୋ ଗାଖ୍ଳଖ ସୀଧ୍ଫଞଓମୁ | 
“4 0CGA0୪୩ ପୀ ଅ ଏହୁଆନଗ ଆଥ୍‌ |। 
୮ ସ୍ମ ଞଷମ୍ୟାରଗ ଅଁ ସଳଖ ଷଷ୍ଳ କୁ: | 
୩ ଏହ ଅଙ୍ୀ ୩ ଅଞ୍ଚାଙଁ ୪୯ ନସ ।। 
ଅଦି ୯୪ (ଅମସମଂଖ) ଞଷସ୍(ସଖ ଷୋଲ ଆଖନ ଷ” || (6.ଦୁ-%) । ଷଷ— 
ସମମ୍ଷ୍ଞ୩ {ର ମଏସ୍ଅଷଧାଧ ରୀ | ଷିମ ଏ ଅଖ ସିମ ସିମ ଷର୍ଷ ଷସୀ ଅଞ୍ମ୍‌ ।। 
ଷଅ ପାଖ ୟଙ ଖାନ ଅତ ଫା ଅଧ” । ସୀ, ୪୮ ୯୪ ଷଓAS 
ଖୋ ଅଃ ଞଷନ୍ଆୀ। ମନଖଖୋଲୀଙ୍କ ମଧ ଏ. ଷଞ୍ଙ୍ଷ ଏ କୁଶ | ଷଷ୍— 
ଗୀଞ୍କୀ ଥୁ ଷୀଷୀମ୍‌ ସ୍ସମ୍‌ ଷ ସୌ | 
କାସୀଗୀଖ-ଅମଟସତୀ ମ୍ସସଙଲ କ୍ଷ” ।। ଅମ୍ଞପ୩୩, 
ସନୋମଞଳଙୁୀ ସ୩୩୯ ୟକୌଷଧୀ | 
ଗୀ ଷୁଅଷନତ ମୀର ୃଷଞଖଖ ସାଙ୍ଗୀ” ।। 
ଚାସ, (ଦୁଡ$.୨୨) ମଧ ୪ମ୍ୀସ ଝୁ ଗୀ ଏଷୀସ୍ହାରଧ 

ଅଫ | 

ଝୁ ଷସୀମ ଷ୍‌ ଅଆ ୨ ଏ ୪୪ ସଁ ସ୍ତ ସଗ ୩ ।। 
ସ୍ଝ ଅଖ୍ମଳମ ¶ ଆ ଷଫ ଅସି | ୩ଏସୁଙୀ ଏଫ ୩ ଷର ମୀ ପପ: 1 
ସଝୀଂ୩୍ଫୀ ଷ ଧି ଅଞ୍ କଞଷସ୍‌ଷ । 
ମ୍ଚି ଝୁ ୪ ମୀଷ୍ଷ୍ାୱରୀଳତ ମସ ସଂ: || (ହୃତଓ, ହୃଥି-ହୁଏ) | ଷର, 
GI ସୀମା ସଜ ql faaraaa aT: | ଅ୍ଷTIET ଅପ କ୍ଷ qଏଷୁସଷଷ ।। 
fକଝଙଷୀକଙ ୩୯୨୩୩୮ ଅର୍ଷ ମୁ | 
ଙନାଷାନଷ ସୋ ଖାଷୀଙଷଷନକସୁ । ଫା ମଟଙଷଶ ମମ ଅନମ୍‌ 
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( 23 ) 
ଜି ନଞଲୀସମୀ: । ଝିଗୀମୂଷୀମ୍‌ ଷସୁଧୌୟ ମଧ୍ମ୍‌ ଷଂ୍ ଅସମ: । 
ନଧଲୀଙ୍ଙମ ମଷଷସ ନୀଲ fଷମଷଙ୍‌ । 
ମୀ {ଷଷରୟ। ସୀ ଷିଷନେ ସମୁ । 
0୪ କି ଅପର ଫୁଟ: ଷ୍ଧ ଅପ | 
ସଫ” ପୁଷ ଅ ଞୁ କଗ ସମ : ।| 
ସଃ ୩୩ ମଁ ୩୪୫/୩୩: ପପ: । 
ସମଷ୍ୟଆ ଏହଥିମ୍‌ ଧର୍ ଙ୍କ ଷଆ ଅଙ୍କ । ଖ୩୮୩ମ ଷର ଷଙଝ୍ଵଙ୍କମ 
୩ଙ୍ଗଏଷ୍‌ । ଖର୍ମଧଖହ୍ ଷ ସମ୍‌ (ମଂନେଷ) ଷୁସ୍ଳଥିତ ସାମ୍‌ ।। ଷଧୀ— 
ଂଥର୍ଷୟସଷମ୍ଷନା ଝୱଷୀଷସମସସ: । ଙ୍କ କଞ୩ଙଙୃ ଆ ମଗକୀକ ଷ ୩ । | 
ଅଧା, ଏହଅଗ୍ସୀଙ୩ା ୟା କ୍ଷୀଂଖ ଆସ୍‌ ( ଗୟ ) ମ୍ମଆୀମ୍‌ ।। 
୩୦୮ ସ୍ବ କମକ ମା ସୁ ଷଷଧ | 
ଙଷଯନ୍ଷଂଖଷ ଅଖୀ ମଦଗସୀକ ଷ ୩୮ । 
( ୩ୀର୍ଷସଳଖୀt ପଷ, ¶: ହୃଓୟି-ନଆ୦) 
ସଞଆ ସମୟରେ: ଆ ୩୪ ୁଞ୍ସଷୟ | 
Slo get uhogheneagg | (a: ac.gc ; df. fa, g: gc0) 
ଆମୋଶୀ ସି ୩ ସ୍ସ ଞ୍ଷୀସର୍ଷ ଅଖ+୪ = 1 | 
ମଧ ସୀ ପମ ସ୍ରୀ ସୀ ଅଙ୍କନ ସଷମ୍‌ । (୧.୪୪) 
ଷସଃ ପୂର୍ଷୀସଷ ମମ୍‌ ୱଥେମା(ଙ୍ଆ ସ୍ସ: |¦ 
ଗନଷ୍ଞଆ ଏଞଷସ୍ଥାସ କସ ଘ 1: ଅକ୍ୟଞ୍ୟ୍‌। (୪.୪6) 
quTaTTTIATat ନ scafa ମାସ: ¦ (ହ୍ଆ.୪ଃ) 
gu aeAerza a -ଥସଳଙ୍ମସd fata 
ୱୌସମ-ସଖ-ଷଗ ସମ୍ପ । 
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